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CHAPTER TWO 
The Penetration into Ultimate Reality Devoid of Means (Anupdya)' 


May Rudra, Who is attended by victory (jaya) and makes the humble 
victorious, be, without any means, victorious. As the Lord of Desire, what desire 
does He not fulfil completely? 


! Abhinava supplies a summary of No Means in Chapter Two of his Tantrasára (p. 8-9), 
which is as follows: 


"Now we will explain only (the penetration into ultimate reality which is) devoid 
of means (anupáya). One who is penetrated by a firm (intense and continuous) descent of 
the power (of grace) discerns (the supreme reality) for himself in this way (as will be 
explained), after having understood the teacher's word (just) once. He then has (the form 
of) penetration (samavesa) (into Supreme Siva) which is permanent and devoid of (any) 
means (to realisation). (If one were to ask) that here (in this case) only intuitive 
discriminative reasoning (tarka), which is (the most excellent) ancillary of Yoga, (can in 
due course attain the goal,) so how is it that he discerns (that supreme reality immediately 
without it)? (In response,) it is said that, of what use can (any) means (of realization) be 
with regard to this Supreme Lord Who is self (luminous) Light and (our) own Self? It 
(cannot bring about) the attainment of (His) own nature, because it is eternal, nor 
knowledge (of it), because it illumines itself, nor (can any means to realisation) remove a 
covering (that obscures Him), because it is impossible for there to be any obscuration, nor 
(can there be any means to bring about) entry into that (supreme consciousness) because 
there is no one who is separate from (the Light) that enters (into it). And so, because it is 
illogical that (any means to realisation) can be separate (from the one reality of 
consciousness), what (could be) the means here? Therefore, all this one reality which is 
(pure) consciousness alone is not measured by time, it is undivided by space, 
unconditioned by limiting adjuncts, it is not limited by (any) form, not taught by words, 
and not known by (any) means of knowledge. Moreover, (if any of these factors.) 
beginning with time and ending with (some) means of knowledge, serve as an 
instrumental means to attaining (Siva's) own nature, it is only by virtue of His own free 
will. 


“(Ultimate) reality is free and dense (uninterrupted) ind I am that, and there 
itself within me all things are reflected" — he who firmly (without any doubts) discerns 
(reality) in this way perpetually possesses that penetration of the Supreme Lord which is 
free of (all) means (to realisation). He is not subject to any constraint (to practice), be it, 
for example, Mantra, worship, or meditation, nor (does he have to observe any prescribed 
manner of) conduct. 

"The network of means (to realisation) does not illumine Siva. Is (the sun with 
its) thousands of rays illumined by a pot?' Discerning in this way, one of noble vision 
should penetrate instantly into Siva, Who is self-luminous Light. 

“Wherever the radiant pulse (of the Light of consciousness) shines, the Supreme 
Lord, Who is all things, shines pure within me.' Once having known in truth that He 
Himself is (my own) Self, there is nothing else that needs be done." 


Abhinava explains the teaching concerning Anupáya as he summarizes it briefly 
in the Tantroccaya: 


"There (in that case, i.e., when God is realised in an instant), the Light of the 
Supreme Lord shines for some (elevated soul) continuously without having to (resort to 
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Now, in accord with the view that *that which possesses more excellent 
qualities than (something else) is said to be above it (and so comes before it)’, it is 
(right and) preferable that the. more excellent (means), that is, (amongst) the 
Individual (means) and the rest, be, for that reason, discussed here (in the 
Tantraloka) first, before one that is less so, Thus, as No Means is one with the 
goal, it is more excellent than even the one pertaining to Siva (fambhava). 
Accordingly, in order to expound its nature first, he announces the beginning of 
the next chapter with the second half of the verse (the first half of which 
concluded the previous chapter). 


"wn enaga aE 
aati sentence RAA i 2 tl 


yat tatradyarn padam aviratanuttarajnaptiripam 
tan nirnetum prakaranam idam arabhe ‘ham dvitiyam V 1 I 


I now commence this, the second chapter (prakarana), in order to 
expound the first (and foremost) plane (taught) there (in the Tantraloka), 
namely, the uninterrupted experience (jZiapti)* of the Absolute (anuttara). (1) 

He (begins by) stating (the final) conclusion (with regards to its nature): 

Reality Manifests Fully Spontaneously by Instruction Imparted Just Once 
ad fe zd wisi Ga d | 
TPIT WETRTNTTSHENd | 2 |i 


anupayam hi yad rüpam ko ‘rtho deSanayatra vai | 
sakrt syàd desanà pascad anupáyatvam ucyate | 2 || 


(One may ask): *indeed, what use is instruction here with regards to 
that (reality), the nature (rüpa) of which is such that there is no means (to 


any) means to realisation (ever) again, when the teacher's word has been properly 
understood (just) once. (The teaching he utters) is that "the network of means does not 
make Siva manifest . . ." Reflecting in this way, the man of profound insight penetrates 
Siva, who is self-luminous Light, in an instant.’ 

> Jayaratha starts each chapter of his commentary with a benedictory verse, as is 
customary. The word ‘jaya’, which means ‘victory’, is in all of them up to Chapter 
Thirteen (2: jayakrta, sajaya, 3: vijaya 4: jayanta 5: aparajitah jayati 6: sujaya sajaya 7: 
jayarudra 8: jayakirti 9: jayávaha 10: jayamürti 11:jayotsaha 12: jayada and 13: 
jayavarddhana). The word jaya, which means Chariot of Victory, is also part of 
Jayaratha's name. Perhaps in this way he is alluding to himself. Similarly, the word ‘bala’, 
that means 'strength', appears in the benedictory verses of Chapters Fourteen to Twenty- 
One. Was someone with that word in his name Jayaratha's teacher, relative, or friend? 

3 See above, 1/242-244. In a broad general sense, all the Tantraloka, not just this chapter, 
is an exposition of Anuttara. 

‘Literally ‘coming to know’. 
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attain it)?” (We reply that) instruction (in this case) should be (imparted 
just) once. The state (realized spontaneously just) after (that) is said to be 
devoid of means. (2) 


The word ‘indeed’ serves to emphasize (the point,) so that the meaning is 
that there (should be) no use at all (of any instruction concerning Ultimate 
Reality). He responds here itself (to this objection), saying that ‘(instruction) 
should be (imparted just) once’ and so on. ‘Instruction’ is a synecdoche, by 
which one should understand (a number of practices), and thus understand that it 
also (includes) the vision of Siddhas (siddhadarsanaY and the like. As is said: 


‘The vision of Siddhas and Yoginis, the consumption of sacrificial food 
(carubhojana),’ the (oral transmission, that is,) instruction (kathana), (a direct 


* The concluding verse of Chapter 2 of the Tantrasára quoted above in note 2,1 is quoted 
by Sivopadhyaya in his commentary on VBH 124, that declares: 


sarvatra bhairavo bhàvah sémanyesv api gocarah | 
na ca tadvyatirekena paro 'stity advayà gatih | 124 Il 


‘Bhairava’s being is everywhere. It is in the grasp (of the understanding) of 

common people also. (He who knows that) nothing else exists apart from Him (attains) the 
nondual state.' (124) (122) 
" This practice precedes the Tantras. Pataiijali refers to it in his Yogasütras, where he says: 
"there is a vision of Siddhas within the light of the head' (YSü 3/32 mürdhajyotisi 
siddhadarsanam). There the practice is an internal vision of Siddhas, that is, fully 
accomplished yogis, in a state of profound contemplation. In the Trika Kaula context, the 
term is better translated as ‘the sight of a Siddha’, Just a glance from a true, fully 
accomplished (siddha) teacher directed at a true disciple is enough to liberate him by the 
intense descent of the power of grace (saktipáta) that it transmits (see below, comm. 
3/29 lab-29 led (3/290cd-291 ab) and 13/133). This happens in a moment and is permanent. 
Thus, it is No Means. It is a form of ‘transmission through sight’, to which Kaula Tantras 
refer as one of the highest forms of initiation. When the disciple is ready, the teacher need 
not even say anything. Just a look is enough. Yogarája (PS p. 186) quotes Abhinava as 
referring to the following verse from a Tantra: 

‘O beloved, whether out of effortless play or respect, he on whom the gaze of the 
(teacher) who knows reality falls, is liberated at that very moment!’ 

According to the Manthdnabhairavatantra, which is a Kaula Tantra, this is a 
form of Sambhava initiation. It may also take place through a touch and other such ways. 
See Dyczkowski 2009: KuKh 33/31cd-38, 45-46. 

The earliest passage recovered so far to teach this direct initiation is found in 
Chapter Nine of the mülasütra of the Nisvasatattvasamhita, which is one of the earliest 
Tantras. It reads (fol. 22v3): yarn yam sprsati hastena yarn yarn pasyati caksusà | dhyatva 
tattvam tu medhàvi diksitam tar vinirdiset | ‘Who(m)ever a knower (of the truth) touches 
with his hand or gazes at with his eye, that person he takes as an initiate, having 
contemplated reality.' (cited in Vasudeva 2004: 19). 

In a more general sense, darsana, which literally means ‘vision, insight, and 
seeing', is a meeting with the being who is seen and who sees. Moreover, it has the added 
connotation in that context of a spiritual ‘vision’. For example, the god in the 
Srikularatnoddyota (the Radiance of the Jewel of Srikula) describes one of a number of forms 
of the goddess, saying to her that it is the ‘direct vision (pratyaksadarsana) of you that is free 
of the attributes of form and the like and devoid of meditation and limitations’. When the god 
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implores the goddess to come out of a Liriga in which she has hidden herself to appear to him, 
he asks her to give him a sight of her — darsana. ‘Seeing’ is a powerful action through which 
magical, yogic and liberating power can be transferred from a deity or liberated being. 
DarSana is the experience of the recipient who is blessed by this liberating look. Thus, it is 
said in a Kubjika Tantra that whomever the teacher Cificininatha gazes at in this way 
reaches the highest level of being. Conversely, ‘sinners gain yogic power (siddhi) (just) by 
seeing him (darsana).’ Similarly, a purifying and empowering climax takes place in the 
course of initiation when the aspirant is finally permitted to see the mandala. This ‘seeing of 
the mandala’ — mandaladarsana — permits him to enter the mandala, as it were, make 
offerings to its inhabitants, and finally become one with the deity in the centre. In such cases 
darsana also refers to what is seen, not just the act of seeing. Thus, a dream (svapna) is called 
svapnadarsana, which means both what is seen in the dream and lucid dreaming. Similarly, 
the word in common usage also means ‘appearance’, as in the expression ghoradarsana with 
respect to a deity with a fearsome — ghora — appearance. 

Swami Lakshmanjoo explains: *Yoginimelàpa (union with the Yogini) here is not 

Cakrapüjà (worship by the assembly of initiates) which it is in Saktopaya. It is spiritual. 
Yoginimelapa [union with the Yogini] takes place in samādhi [a state of deep 
contemplation when] mátramandalasaribodha [the awakening of the congregation of 
Mothers takes place]. It is internal within the state of God consciousness. If your Master 
thinks that it can't be done by [his] touch then Siddhadarsana [the vision of Siddhas] takes 
place. If not then Yoginimelapa [union with the Yogini] takes place. All this is in the 
hands of the master. During SiddhadarSana [the vision of Siddhas] you see the divine 
ancient Masters in samādhi. When you close your eyes for your master, he makes you 
understand and experience the state of these Siddhas. Siddhadarana is in touch with 
Sambhavopaya and Yoginimelapa is in touch with Saktopáya. Yoginimelapa is a sexual 
siddhi [accomplishment] and is just [pure higher] Sambhavopaya. It takes place, if you are 
worthy, by the grace of the master. If you don't have the capacity you must move to 
[lower] Sambhavopaya. If not there you must move to Saktopaya and then to Anavopiiya. 
This may take e through Bhimacaryà ['fearful practice’], which is carubhojana 
[eating of the sacrificial food offered to the vira — the male adept by a Yogini] and it takes 
place internally. In Saktopdya it is external. Here, in Anupdya, it is pure internal 
perception." 
* Caru (the ‘sacrificial pap’) is normally rice boiled with milk or just water, although it 
may also be more elaborately prepared for Siddhanta ritual purposes, where it is invariably 
vegetarian and of relatively secondary importance. In the case of Kaula traditions such as 
the Trika and those of the closely related Kubjika Tantras, as well as the Kalikrama, it is 
normally non-vegetarian, such as cooked meat mixed with garlic and onions, and may also 
be mixed with fish (DDS 1/83, TS 21/171). But mixed with milk, it may also be 
vegetarian (TS 9/53). Vaisnava caru is always so (JY 3 ibid. fl. 75b). Despite the common 
Brahminical aversion to the non-vegetarian form, it is considered by Kaulas to be the most 
spiritually valuable. As a Kubjika Tantra declares: ‘it is equal to human flesh (náraja), and 
there is nothing as special as it is’ (YKh (1) 11/12). Conscious of the common rules 
regulating food, the goddess teaches in the Manthdnabhairavatantra that ‘one should 
ingest what should not be ingested — there is no defect’ (YKh (1) 11/55cd-74ab), but one 
should take care to do so in accord with the ritual procedure (krama) (YKh (1) 10/141cd- 
144). Then eating the caru in this Age of Strife (kaliyuga) is like drinking the Soma of the 
Vedic sacrifice, but it should be kept secret and not be given to Tantrikas, that is, to those 
who belong to the Tantric sects that are not Kaula and so do not perform animal sacrifices 
nor consume the sacrificial meat (YKh (1) 11/159cd-165ab). 

It is common Siddhanta practice for the neophytes to be given caru to eat at the 
conclusion of the initial purifying rites (adhivása) that serve as preliminaries to the rite of 
initiation. Similarly, in the Jayadrathayamala, the initiate is sometimes referred to as ‘one 
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who eats the caru’ (carubhuk). At the conclusion of the rites of initiation taught in the 
Brahmayémala, the teacher gives caru to the initiate to eat, by virtue of which he becomes 
‘a knower of the three times’ (BY 15/6). The menses of the Tantric consort is treated as 
such, as we find in the following passage: 


atah param pravaksyami guhyacakramrtodbhavam | 
tülumárgasthitasyatha sádhakasya varünane | 1 

astaram cakram alikhya 

pürvürakàd akārādimātrkā vinyased vudhah W7 W 

k 147b) guhyamrtavibhàge tu Sakticakram [k: -cakra] prakirtitam [k: -tà] | 


"Next, I will tell (you) about the (sacrificial substance) that arises from the nectar of 
the Secret Wheel for the adept who is on the Path of the Palate. One should draw an eight 
spoked wheel... 

‘The wise man should deposit the letters (mdtrkd) beginning with A from the first 
spoke (in the east). Present in the division of the Secret Nectar (guhydmrta), it is said to be the 
Wheel of Sakti, (1, 7cd-8ab) 


niscestàr [k: tà] kàrayec chaktim [k: chakti] ksare ca madavihvalàm [k: meda-] V 8 ll 
ksobhakdle tu nyastavyam saktipithe mahàyame | 

anyas capi prayoktavyam [k: prayoktavya] ksobhayet [k: -yat] kautukena tu \\ 9 ll 

rajasvalà [k: -rá] tu ya Saktih bhavanti ribhavod bhavet (?) | 

nisdyam tu niráhürah [k: -ra] svayagam kürayed vudhah [k: kamyed vudhah] W 10 ll 

kh 112a) tarpanarn tu tatah krtvà kyobharh mantri samacaret | 

ksobhayitvà tato Saktith yonirh praksálayet tatah W 11 M 

ksálanarn [k: ksálana] bhündake [k: bhanuke] grhyat [kh: grhna] aSesaraktasamyutam [k: - 
ta]l 

pürvoktena vidhünena carukam $rávayet tatah V 12. W 


He should immobilize the Sakti, who is distraught with intoxication at the time of 
her menses (ksara). He should deposit (the Cakra) when she is aroused in the Saktipitha, the 
great regulator. One should also apply another, and she should be aroused with vehement 
desire (kautuka), The Sakti is in menses, The wise man, fasting, should perform his sacrifice 
at night and then having lustrated (the Sakti) (tarpana), the reciter of Mantra should arouse 
(her). Then, having aroused Sakti, he should wash (her) Yoni. He should collect the liquid in 
a vessel along with all the blood. Then in accord with the procedure taught previously, he 
should consume the sacrificial pap (caru) (produced that way). (8cd-12) 


tena dravyena mantrajfio jfidnoghe [k: janadye] püjitena tu | 

tenaiva tu vidhünena [k: -ne] tribhagam kàrayed vudhah [k: kamyed vudhah] W 13 WI 
devyügnau [k: devyagrau] tu tato datvad [k: datvan] naivedyàni [k: naiva-] tu dápayet | 
nityari naimittikam [k: -kai] krtvà carukam [k: cakrakari] bhaksayet tatah W 14 ll 
devinüm agrata$ caiva saha saktyà tathaiva ca | 

prasayitarh carurh divyam [k: divya] püjitarn vimalatmake W 15 W 

anenaiva vidhdnena triratram karayed vudhah | 


The wise knower of mantra should with that sacrificial substance that is worshipped 
in the lineage of knowledge and the same procedure divide it into three parts. Then having 
offered it to the goddess and the fire, he should make the food offerings. Then having made 
the sacrificial pap (caruka) for the regular and occasional rites, he should eat it in front of the 
goddess along with (his) Sakti. Having made (her) eat the divine pap and having worshipped, 
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O pure one! the wise man should cause it to be done with this same procedure for three 
nights.’ (13-16ab) BY 24/1, 7cd-16ab 


The Trika Tantrasadbhava prescribes that the teacher should eat it regularly with 
his disciples after the worship (pijà) of the deity at the end of the day (TS 7/124-125ab). It 
may be consumed along with the ‘five products of the cow’ (paricagavya) (i.e., milk, curd, 
clarified butter, cow's urine and dung) as a conclusion to worship (ibid. 9/62cd-63). The 
JY also enjoins that, offered with Mantra, it should be eaten with the teacher 
(JY 1/19/137cd-138ab, fl. 232a). In this way the adept becomes the Lord of the Wheel 
(cakresvara) (JY 2/10/21). 

The TS provides for its consumption in the brief, direct initiation 
(ekamandaladiksà). The frightening demons (pisáca) who are present there eat it as well 
(TS 7/144cd-115ab), and so it also serves as the sacrificial offering (bali) to such beings. 
According to the JY, it may be offered by the adept in a cremation ground to the Yoginis 
who come in hoards to consume it (JY 3 fl. 173b). By their grace, the adept attains the 
accomplishments (siddhi) of the caru and so becomes their master. 

A common practice in the early major Kaula schools that an adept may undertake 
is a vow called the Vow of Knowledge (vidydvrata). Abhinava refers to it in 13/140, 148, 
23/31-44ab, 102. But as he uses the term, it is simply a vow of undertaking to repeat 
Mantra (or a goddess's Vidya) with the attendant prescribed conduct (caryd). In Kaula 
practice, it involves pilgrimage to sacred Kaula sites whilst repeating constantly the Vidya 
of the chosen goddess. There the adept (südhaka) meets Yoginis and unites with them. 
Once they have been duly propitiated, they give him caru. By eating it, the adept acquires 
magical and yogic powers and, ultimately, the supreme accomplishment of flight 
(khecaratvasiddhi), which is liberation (YKh (1) 15/132-137ab. Concerning the Vow of 
Knowledge, see Dyczkowski 2009: intro. 1, 517-528). The TS provides for the offering of 
caru to the eight Mothers, who each govern a Kula and are embodied in a mortal Yogini 
the adept meets on her lunar day (TS 16/248 ff.). The same Trika Tantra teaches that the 
sixty-four Yoginis offers the caru to the adept, who thereby achieves flight (TS 13/86- 
87ab). After severe and long austerities, the Yoginis shows themselves to those adepts 
who have been consecrated in the Kula and are devoted to it. They offer them caru after 
union with them. (TS 18/29-30). The JY also promises that, properly worshipped, the 
Kálikrama Yoginis will come and give the adept caru (JY 2 fl. 70b), by virtue of which he 
becomes their master, like Bhairava (JY 3/15/53-55 (fl. 143a)). At a higher level of 
sophistication, the DDS promises that he who knows the seventeen syllables of 
Kálasarhkarsini's Vidya attains union with the Yoginis, and having obtained the caru from 
them, *flies up into the sky and, like Bhairava, he attains all the yogic accomplishments" 
(121-122). There we read: 


‘He who attains the Sky of Consciousness which, free of (phenomenal) 
supports, arises out of consciousness and so knows the place which is without support, is a 
(true) Kaula. All the Skyfaring (Yoginis) (khecari) give him their caru just by eating 
which he immediately flies up into the Sky. He is worshipped by the congregations of 
Yoginis and is praised by (both) gods and demons. O beloved, once having known the 
Kalikrama in this way, who (would) remain on (the surface of) the earth? (ibid. 
73cd-76ab) 


The key word in this passage is ‘immediately’. In the passage Jayaratha quotes, 
this immediacy qualifies it to be a No Means means to realisation. Even so, clearly the 
process begins in the sphere of the Individual Means, as it initially involves outer ritual 
action, and passes through the Empowered Means in the domain of perception. Those who 
are fit to receive the higher empowerment move on from this stage *immediately'. 
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silent) Transfer/Transmission (sarhkrama) (of consciousness),’ spiritual discipline 
(sadhana) (taught) in the scripture," serving the teacher and so forth is, in brief, O 
fair faced (goddess) (the practice and attainment of) No Means"! (nirupaya).’'? 


Sanderson (2006: 24) points out that the higher Krama scriptures like the 
Yonigahvaratantra ‘teach no rituals of initiation and consecration — the post-scriptural 
Krama tradition envisaged initiation through the simple act of consuming a sacrament in 
the form of the Kaula ‘nectars’ (caruprásana)'. In the MP (2 Tri) (2/4-5), its consumption 
is presented as inducing the necessary preparation to receive the Krama teachings, and so 
it is implicitly understood that that itself is an initiation. Sanderson (2007: 310 n 255) 
translates: ‘For the most part our mundane experience is active by nature. It is therefore 
through this that instruction is given in the [five-aspected] process of the Pitha phase of 
worship. And it is with this in mind that the Guru transforms the bound soul into a 
receptacle of the transmission by having him consume the sacramental substances.’ For 
the identification of these substances and their initiatory role on the path of nondual 
awareness, see Sanderson 2005b, pp. 110-114 (n. 63). 

* All these occasions that mark the attainment of sudden, direct enlightenment operate, 
according to the anonymous author of MP (2 Tri), through the most intense forms of 
descent of the power of grace (fivrasaktipáta) (see below, 13/129cd-246cd (246ab) 
concerning the nine degrees of intensity of the descent of power). *In the most extreme 
(descent of power) (mahütivratame), that rests in self-experience (alone), unimpeded 
awareness dawns for one without descending to the process of instruction or (worship). 
And when the more extreme (mahātīvratare) gets under way (that awareness) dawns as a 
result of the Guru's teaching, from nothing but his oral explanation of the aphorisms, of 
which the first is “(no sooner) seen (than) lost".' (MP (2 Tri) 1/20-21. Translation by 
Sanderson 2007: 312 and 2006: 70). 

° Talk (kathana), that is, the oral transmission, even though it may just be a word or two, 
entails traces of conceptualization — just enough to grasp and realise the secret Krama 
teachings directly. The direct Transfer (sarkramana) of consciousness is higher than that 
as there is no conceptualization at all, just a direct silent transfer of the liberated state of 
awareness from Guru to disciple. It is characterized in the MP (2 Tri) (1/9-20, 24), as 
Sanderson (2007: 311) explains, ‘as a sudden unfolding of enlightenment brought about 
by a non-verbal fusion with the Guru's awareness, which needs no practice to establish 
and maintain it. This is the non-sequential process of the Ground of the Primordial 
(puranddhisthanakramah). It is the highest limit of Mahartha, in which the distinction of 
self and other has dissolved.’ (ibid. 1/11) and: "This is the process of (immersion) without 
means, being free of perturbation (even) by the latent impressions of the distractions that 
are reasoning, observance, and the rest. One in whom it is established is the king among 
Yogins. He is free of all obscurations, beyond the level of transcending or seeking to 
attain. He needs nothing else to establish (this, since it is) his own nature.” (ibid. 1/13-14). 

? Sastre sádhanam — meaning doubtful. Perhaps worship (pijana) is meant here. This 
would complete a triad commonly found in Krama works, of Transfer (sarhkramana), 
Talk (kathana) and Worship (pijjana), which are implicitly understood by the author of 
MP (2 Tri) to be set into operation on the planes of the three Means of realisation, ranging 
from the highest to the lowest, respectively (Sanderson 207: 313). Certainly, this practice, 
like serving the teacher, begins, as does the consumption of the sacrificial pap, in the 
sphere of the Individual Means. 

1! The first half of the first line is quoted again below in the TÀv ad 2/40. Although 
nirupáya is synonymous with anupaya, it is only rarely used by Abhinavagupta (just in 
TA 2/7 and 13/157). The reason, no doubt, is that anupdya suggests that it is the No 
Means of Anuttara — anuttaropáya. A fundamental difference between Anupáya and any 
of the three categories of means to realisation is that the 'penetration without means' 
(nirupāyasamāveśa) is instantaneous. There is no sequence or process (karma) of any sort, 
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as there is in the domain of the means to realisation, and so it takes place only with the 
descent of the most intense power of grace (Saktipdta) (see below, 13/157). Moreover, it is 
permanent. Penetration into Siva consciousness practicing the means pertaining to Siva — 
Sümbhavopüya — is also instantaneous, but not permanent. It needs to be repeated, and 
repetition (abhydsa) is the hallmark of practice (abhydsa). 

? Cf, below 13/277cd-229ab, where these practices are presented as a form of initiation 
which yields direct realisation (Sanderson 2006: 46). The terminology of this passage 
leaves no doubt that it is drawn from a Krama source or one influenced by its teachings. 
One of the streams of this tradition taught immediate realisation through intense 
transmission of spiritual power by *no means' means, such as those listed here. As the 
tradition. developed, it examined what takes place in this moment of realisation. 
Concretely, this amounted to developing further the exegesis of such terms already begun 
at their initial formulation, along with systematic insight into the energies, physical, 
sensorial, mental and vital, and those within pure consciousness itself that work together 
to bring it about. This came to be represented variously within branches of the Krama 
tradition, and is understood to take place by entering into the dynamic modality (vrtti) of 
supreme consciousness that arises through the most intense descent of the power of grace 
(atitivrasakitpáta). Yt is immediately liberating in this life itself, that is, even when the 
senses and mind are operant. Indeed, the Krama teaches that the intense and sudden 
expansion of consciousness that takes place then is fed by them. In this modality the 
cognitive energies of the senses and mind are ‘turned about’ (pratydvrtta) into 
consciousness, thus channelling sensations and thoughts into it by a process called 
‘hathapaka’, which literally means ‘intense’ or ‘violent digestion’, Also called ‘the 
Devouring of Time’ (kálagrása), it takes place in the timeless moment of ever-present, 
eternal consciousness. 

Oper: as channels of cognitive consciousness, the senses and mind function 
in consonance with the rhythm of the deployment of the cycles of its energies in the 
phases of emanation, persistence and withdrawal of perceptions, within the domains of the 
subject, object and means of knowledge and their inscrutable procession (krama), which 
cannot be accurately described as either sequential (krama) or not (akrama). The goal is to 
realise the ‘processless process’ of the unitary consciousness which encompasses them, 
called the Inexplicable (andkhya), as it cannot be defined in any of these terms and is 
essentially No Means. Devoid of insight into the immediacy of the Inexplicable, which 
views reality directly as it is, rotating, these cycles generate thought constructs that restrict 
consciousness by marking and essentially being, the passage of cognitive time. Entering in 
this way, empowered by the most intense descent of the power of grace, into the 
Inexplicable (andkhya) free of thought constructs, consciousness consumes the duality of 
notions based on relative distinctions with great force in an instant, It just happens. The 
recipient does nothing. 

One of the three texts called Mahdnayaprakasa (Light of the Great Reality), 
which expound the teachings of the Krama school in its final, most developed and 
sophisticated form, explains that this happens in the Sambhava penetration of 
consciousness, which leads spontaneously to No Means. Accordingly, it begins with a 
eulogy of No Means and the most intense form of the descent of the power of grace. It 
even goes so far as to identify the Krama teachings with it (MP (2 Tri) 1/1-23). The 
dynamics of this process of realisation are focused around three primary aspects denoted 
by terms that appear in the earlier sources, such as the ones from which these lines are 
drawn. These are 1) püjana — Worship as merger into the flow of the energies of 
consciousness active at all levels. 2) sarnkrama — a direct Transfer of higher states of 
consciousness from the teacher to the disciple. 3) kathana — the imparting of the oral 
teachings which, by just the act of hearing them, generate that state of consciousness in the 
disciple. The last two of these are found in the text Jayaratha quotes, as immediate *no 
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means’ means to realisation. The first involves contemplation and immediate experience 
of the cycles of energies, as the worship of the goddesses of the energies of the senses and 
mind. One could place it, as Abhinava does, as commencing in the sphere of the 
Empowered Means, in which thought constructs are purified, resulting in the direct No 
Means of the Inexplicable beyond thought. The other two are direct and do not require any 
mediation. These three terms encompass the entire process of realisation and so are 
implicitly elaborated extensively in the texts, through the exposition of the entire 
progression (krama) of the cycle of the energies of consciousness. Thus, according to the 
Mahartha branch of the Krama, which the three Mahdnayaprakasas expound, Talk 
(kathana) and Transfer (sarhkrama) along with Worship (pijjana) are three aspects of the 
direct transmission of enlightenment by the teacher to his disciple in an instant, without 
any means, and so are aspects of No Means (anupdya). In one more common sense, 
worship is Kaula ritual, which is characterized by the offering and consumption of Kula 
substances, such as meat, wine and sexual fluids. In a higher sense, it is the mindful 
consonance of all things with the cycles of cognitive consciousness which is Mahartha — 
the Great Reality taught in the Krama school, and is the knowledge of the Self and the 
essential nature of everything. Talk is the reflective awareness of this reality the teacher 
communicates to the disciple by his Talk, through the penetration of consciousness 
(aveSa), which is Transfer. This is the realisation of the cycle of the Inexplicable 
(anakhyacakra), that encompasses all the cycles of creation, persistence and destruction, 
even as it transcends them. Neither a process nor not, it is the undefinable dynamism of 
the plenitude of consciousness. Thus, the three operate together, flowing forth from the 
teacher’s mouth as the true oral transmission which is immediate realisation of No Means. 
Here are some references from two of the Mahánayaprakásas. The author of the first of 
them is not known. Sitikantha is the author of the second one. The former explains the 
three and their interrelationship in the following passages: 


"The teacher's tradition, the glory of which is never lost, and (which) consists of 
Talk (kathana), Worship (püjana) and Transfer (sarnkrama), is (hereby) revealed.’ (MP (2 
Tri) 1/5) *. . . And so, (having) abandoned the torment of all the means (to realization), by 
virtue of the freedom of consciousness, this (reality) in the form of reflective awareness 
and by nature Talk, manifests (prakasate literally: ‘shines’).’ (7/41) . . . ‘The tradition 
(saripradàya), the nature of which is Talk, has reached here the supreme conclusion (and 
perfection) (nistha). Doubt is removed by Talk, and Worship is perfect fullness, The 
supreme perfection of oneness arises by Transfer, and so one should reflect here (on this) 
with an attentive heart.’ (7/61-62) . . . "Thus this (reality) in the form of Worship, abides 
as knowledge of Self. It is the flower of the tree of the teaching, beautiful with the 
fragrance of consciousness. Then too, unobscured repose, which is Transfer, takes place 
preceded by the devouring of time of all the activities (of the mind). Those for whom by 
Talk that supreme repose arises, are not dependent on the cycles of creation, persistence 
and destruction.’ (8/22-24) . . . "Transfer is the Wheel of the Inexplicable metaphorically 
delineated (uparüpita) by the cycles of creation, persistence and withdrawal. Having 
penetrated into the transcendental experience (prathd) of the energy (kala) of that 
processless process (akramakrama), it does not fall.even slightly from the plane which is 
the attainment of rest. By the appropriate processes of sound insight (yukti), it is perceived 
right now. In this way, the Talk, (Worship and Transfer) of the teacher, Self and deity 
abide perpetually in a state of dynamic union (lolibháva) on all the planes of experience." 
(9/1-2). 


Sitikantha explains in his Mahdnayaprakasa: 
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(This means is applied) ‘(just) once’, It is not (like) the experience of (the 
practice of any other) means (to realisation) which is repeated again and again. 
This is the meaning. Thus, he says: 'the state (realized spontaneously just) after 
(that) is said to be devoid of means'. (On the contrary,) in (the sphere of the 
practice of the) Individual and other (means), (only) instruction etc. that is 
contemplated (and applied) more than once, bestows the attainment of the goal. 
Thus, that is how it is explained there (in the chapters dealing with the means to 
realisation). Here it is not like that and so it is No Means. Just as metaphorical 
negation (paryudása) (such as when one says that) ‘the girl (is so thin that) she 
has no belly’ (anudarà kanya), because it is also in the sense of ‘little’, so (too 
when we say ‘No Means’) the meaning is ‘little means’ (alpopaya).'* The sense is 


"Talk (kathana) that is (transferred) from mouth to mouth (in the oral tradition) is 

the extending insight (prathá) that determines (the true nature) of the two, namely, 
penetration (of consciousness) and worship, which is explained (and imparted) 
(pratipádita) in the form of speech. (It is said that:) ‘the sequence of worship which, by its 
very nature, is coloured by Talk and penetration, taught figuratively through the lineage 
(of teachers), is the cause of the attainment of one's own nature. Talk is the (oral 
transmission passed on) from mouth to mouth which, independent of all, determines (the 
true nature of) worship and penetration; referred to metaphorically by the name 
*Mahártha' (the Great Teaching), it reveals one's own (true) nature. May it be clear (and 
possessed by all), like a myrobalan fruit (held in one's) hand. (p. 21-22) Talk, Worship 
and Transfer are seen to give life to one another by such activity and in each particular 
combination (of the three). (ibid p. 110) . . . If the teacher's mouth is propense (and turned 
towards one) right up to the attainment of the fruit without disagreement, (just) one time 
by means of the Transfer, Worship and Talk that have been attained, then all three are 
established together in the teacher's mouth.' (ibid. p. 138) 
? No Means (anupaya) is a ‘little means’ (alpopáya). In other words, in the context of 
practice, No Means does not mean that there is literally absolutely nothing to do and there 
is no practice at all. There is a practice and something is done, but it is extremely little. As 
we have noted, it may be just a glance from the teacher, one may just hear the explanation 
of scripture, be suddenly transformed and liberated permanently in a moment when 
engaged in serving the teacher, or by receiving the sacrificial food from a Yogini and so 
on. It happens once (sákrt), in a moment. According to Swami Lakshmanjoo, advanced 
adepts can enter Anupáya repeatedly in such moments of ‘no means’ or ‘no practice’. But 
it seems that Abhinava and the Tantras teach that it happens once and for all. 

It is important to make this distinction, that if like ‘an old man basking in the sun’ 
one does absolutely nothing, one just enjoys spiritual elevation, then one would be advised 
to give up any and every spiritual discipline and every other endeavour. They would be 
totally pointless for a spiritual seeker. Abhinava was clearly not of this opinion. At the 
same time, he did acknowledge that the more elevated the practice, the less the individual 
has to do, whereas Lord Siva is doing more and more through the activity of His grace. 
Ultimately, the adept only has to open himself momentarily and everything else is done by 
grace. Then he will truly ‘be here now’, once and forever. But this can only happen when 
the seeker has attained almost perfect purity. Only such a person can ‘be here now’. 

The term anupdya — ‘no means’ — is constructed from the word ‘updya’ — 
‘means’, and the privative prefix ‘an-’ — ‘without’, that serves to negate the existence of 
that which the word to which it is prefixed denotes. There are two kinds of negation. One 
is total or literal negation (prasajjapratisedha), such as when one says that a person knows 
nothing at all about something (anabhijfia). The other is metaphorical negation 
(paryudasapratisedha). The example given here is the expression anudārā, which literally 
means ‘without a stomach’. When said of a young woman it means that she is very thin, 
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that once one has attained the goal, what is the use of meditation (bhávana) and 
the like that give rise to useless exertion (and fatigue)? As is said: 


‘Siva does not shine by means of the means (to realisation, rather) they 
shine by His grace. "I am He Himself who, self-luminous and the nature of all 
things, shine" — hearing these words from the teacher, there are some who are 
instantly (sakrt) convinced and, without repeated reflection (anusarhdhāna), shine 
and abide as (pure) consciousness.’ ^ 


Surely (one may ask that) from the point of view of total negation 
(prasajyapratisedha), the main meaning here (of the expression ‘No Means’) is 
that there is (absolutely) no means (to realisation at all). Why is it not explained 
(in this way)? With this doubt in mind, he says: 


agma qaga fum aa: | 
waa I ant are fm TA: feo wem ai 


anupáyam idar tattvam ity upayam vind kutah | 
svayam tu teşärh tat tadrk kin briimah kila tan prati\\ 3 \\ 


obviously not that she literally has no stomach. The expression ‘anupdya’ in the context of 
practice is this type of negation. It does not mean a literal, total negation of all means, 
simply that the means is so subtle and direct that it is as if there were no means at all. 
However, in metaphysical terms, the first form of negation is meant. The first is from the 
point of view of the adept, the second from the point of view of Anuttara, If the Absolute 
— Anuttara ~ were to be an object of realisation, it would not be absolute. It would be an 
object as is any other, however great one could imagine it to be. Conversely, and 
seemingly paradoxically, if there were no absolute consciousness, which is Existence 
itself, no finite thing could exist. In the same way, all practice depends on the existence of 
that one reality that cannot be attained by practice. Abhinava leads us through this kind of 
reasoning not to persuade us that he is correct, but to inspire the emergence of the pure 
reflective awareness which is recognition that Anuttara itself has of Its own nature, free of 
all means and defining objective characteristics. One can say that the first, metaphorical, 
negation is a door that flashes open for an instant, that allows entry into Anuttara, which is 
in Itself the second kind of negation. We will see that Abhinava’s arguments unfold in 
both dimensions of negation at once, to establish their essential oneness realised in a flash 
of recognition which takes place once and for ever. 

!* Taken from Tantravafadhanikà (2/1-2). The first of these two verses is quoted in MM p. 
153. There ami (‘these’) is in place of te (‘they’). This work has been attributed to 
Abhinavagupta, but Sanderson (2006b: 127, 2007: 379) argues that it is probably not by 
him but by someone else with the same name. He thus echoes Mukundaramasastri, the 
editor of the text, who says the same in a note of the edition (p. 5). Both argue that one 
would expect Jayaratha to mention that Abhinava himself is the author of these verses, as 
he normally does. Whether this is true or not, it was thought to be by Abhinava already 
quite early on. Thus, Jayaratha quotes from the Tantravatadhanikà again below in TAv ad 
13/120cd-121ab, where he introduces the verses as those of the author of the Tantraloka 
(yad uktam anenaivànyatra). 
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(One may ask, how can one realise) that this reality is devoid of 
means without (some) means? (Indeed, we agree;) what have we to say to 
those for whom that (manifests as) such by itself (spontaneously)?'^ (3) 


As it is taught that, for example, ‘this reality is devoid of means’, there 
must necessarily be some means to know (that reality is such), otherwise how 
could one establish that its characteristic is that it is other than (any) means (to 
realisation)? This is stated (by asking): ‘((how can one realise) that this reality 
is devoid of means) without (some) means?' Thus, there must necessarily be 
considered to be some means, such as the teaching (that needs to be imparted just) 
once (sakrdupadesa), otherwise there would be no experience (jfapti) of the 
supreme reality, which is devoid of means.'* 

Surely (one may ask.) there are also some (people) who are seen to have 
attained the goal spontaneously (by themselves) by the power of their own 
reflective awareness, so what (need) is there for (some) subtle (svalpa) means" 
such as instruction (that needs to be imparted just) once? With this doubt in mind, 
he says: ‘by itself (spontaneously)' etc. ‘What have we to say?’ (to those for 
whom) ‘that’ reality (rüpa), which is the Supreme Light (of consciousness) that 
cannot be attained by any means (anupáya), (manifests spontaneously)? The point 
is that scripture (with all its many means to realisation) is not fit to operate with 


'S One may understand, as Jayaratha does, that Abhinava is saying that he is not 
addressing those few who realise Anuttara spontaneously without any means at all. One 
may also understand that he is saying that he is justified in teaching that Anuttara is 
Anupüya, because there are cases of people who do realise it spontaneously without 
applying any means. Understanding him that way, one would translate this verse taking 
the first line to be an objection and the second a response, as follows: ‘(One may object: 
how can one realise) that this reality is devoid of means without (some) means? (To which 
we reply that it is possible, for) what can we say about those for whom that (enlightened 
state) is such spontaneously?' See following note. 

'5 The experience of Anuttara is totally spontaneous. It happens without any instruction, 
any kind of practice, or even the most powerful and direct initiation, otherwise it is No 
Means only in the metaphorical sense. Indeed, there is only Anuttara, as it ever was and 
will be, perfect in all respects, lacking nothing. As long as there is any explanation or 
anything takes place, however subtle, however quick, the sense of the expression ‘No 
Means’ can only be metaphorical, not literal. One could say that it is simply a matter of 
"letting go’ — doing nothing in the deepest sense. This leads (without anything taking 
place) to the total negation of all means, which is the perennial, timeless experience of 
Anuttara itself. The most elevated practitioner stands at this threshold. Flashes of 
recognition will in one timeless moment cease, as time is consumed in the eternal 
realisation Anuttara has of itself forever. For those who are not yet ready, who are not yet 
free of the impurity of ignorance, their sense of being small and conditioned is an 
underlying craving that underpins all that they do. They are constantly engaged in finding 
ways to get what they want. Even if they desire liberation, ultimately nothing can be done 
to achieve it. However, the vast majority of people have a great deal to do to reduce the 
ignorance, Maya and Karma that sullies consciousness. As that process progresses, partial 
aspects of Lord Siva manifest according to the way He chooses to reveal Himself. What 
better thing to do, whilst waiting for that final moment of spontaneous insight and 
revelation of the One reality without parts or aspects? 

" Read svalpenopáyena for svalpenavyutpannena. 
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respect to that (reality). It is said that ‘the scriptures are like grass for one who 
knows reality . . .' (Again,) with the same intended (sense): 


‘Some most excellent (adept) who wishes to cross over the ocean of 
transmigration, who neither knows that (reality) very well nor is a fool, is 
competent (to practice the teachings of) this scripture.”’* 


It is said in this and other such (teachings) that a person who knows that 
(reality) very well is not competent (to practice the teachings of) the scripture. 
Thus, we who see from (just) a lower point of view (arvagdarsin), even though 
we have not perceived (that) reality, (our) divine eye being the scripture alone, say 
something for those who have received a (partial) descent of the power (of grace) 
and desire to ascend (to higher levels). (From that point of view,) it is said that 
these (people) could never attain the goal (in any other way), apart from the 
means to realisation such (as taught here). As (the author) will say (further ahead): 


‘(And he should apply himself in this way because) the soul whose 
consciousness is not pure cannot have grace without a means (to realisation).’!” 


Surely (one may ask.) if that is the case, then teach some subtle (alpa) 
aspect of a means to (realisation), so that those who are to be instructed may attain 
the goal easily. What is the use of many other tiring means? With this doubt in 
mind, he says: 


qaga wd fase fani | 
waa wa Were: a fe aA Ay: gw d 


yac caturdhoditam rüpam vijfiünasya vibhor asau | 
svabhava eva mantavyah sa hi nityodito vibhuh M 4 I 


One should know that the four-fold form of consciousness (vijfiana) 
mentioned previously" is the Ubiquitous Lord's own nature, which is 
perpetually manifest (nityodita) and omnipresent.” (4) 


'* Abhinava introduces his commentary to the Bhagavidgità by making this very point. He 
writes: 


"Indeed, it is not possible for one to be a fit vessel of the teaching who does not 
possess even a speck of knowledge, nor one who has uprooted the entire expanse of 
ignorance. One who is at either of these two extremes cannot be affected by (the teaching). 
It is true that some say that also those who are totally ignorant and those who are 
completely awake can be instructed, but my reply to them is that such people could, at the 
most, be curious about some aspect of what is to be known. But with regard to the 
teaching as a whole, they are completely free of doubt. This is the reason why it is said 
that doubt consists of the combination of two factors — knowledge and ignorance; and the 
teaching serves to eradicate doubt.’ 

Below, 2/47cd. 
? See above, 1/241ab-245ab (1/241-245). One could also translate: ‘One should know that 
form of consciousness (vijfidna) that has arisen four-fold . . ." 
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The form of consciousness has been said to be four-fold, as the (four) 
kinds (of means to realization), No Means and the rest. One should know that that 
is the Ubiquitous Supreme Lord's freedom. Manifesting by virtue of His own 
freedom as the wonderful variety of those who are to be instructed by (His) 
association with increasing degrees of progressive contraction etc., in accord with 
that, He also makes the wonderful variety of each means (to realization) manifest. 
Surely (one may ask that this implies) that there is just one (reality) that manifests 
in a wonderful (diverse) (vicitra) form. What is that (reality)? With this question 
in mind, he says: ‘indeed, it is’ and so on. (It is) ‘perpetually manifest’ in the 
sense that (even when manifesting as all things) it does not lose its previous nature 
(as pure consciousness). Thus ‘it is the Ubiquitous Lord’ Who is all-pervasive. 
This means that He is also present (anugata) when one perceives each (one of 
His) wonderful varieties (of manifest forms). 

Thus, he says: 


vaken: andia | 
samian a4 faery T: 1 4 od 


etavadbhir asamkhyataih svabhavair yat prakasate | 
ke ‘py ams$damsSikayd tena visanty anye nirarisatah W 5 ll 


He shines as these (four forms) and the countless natures (svabhava) 
(of all the means included in them),” and so some penetrate (into Him) part 
by part while others do so (directly fully), not part by part (nirarisatah).? (5) 


He shines ‘as these’ four (forms of consciousness) and ‘the countless 
natures (svabhàva) (of all the means included in them)’ because of (the many) 
secondary kinds (of means associated with) each (principal one), And ‘so’, 
because He makes (Himself) manifest with a multiple nature (anekena 
svabhdvena) (some penetrate into Him part by part or all at once). 


*! Another possible translation could be: ‘One should regard one's own nature (svabhava) 
to be the four-fold form of the Ubiquitous Lord's consciousness (vijfiüna) mentioned 
previously (or ‘that has arisen’). Indeed, it is the perpetually manifest (nityodita) 
Ubiquitous Lord (Himself)." 

2 Another way to translate could be: ‘He shines as these (four forms) and the countless 
natures (svabháva) (of all living beings).’ Then the reason for the diverse ways of entry, 
directly or part by part, would be explained in two ways, namely, differences in the means 
themselves and differences amongst those who apply them. 

? Cf. above, 1/140-141. The countless means to realisation belonging to the four forms of 
consciousness, corresponding to the four categories of means to realisation made manifest 
by Siva, Who becomes them in accord with the countless natures of the innumerable 
individual souls. In this case, individual souls penetrate into Him, and become one with 
Him, bit by bit in accord with the aspects of Siva's states of liberating consciousness 
which is revealed to them. Again, He may also manifest as the one reality which is the 
essential nature of all things, as the Absolute in the sphere of No Means. Those for whom 
that takes place by Siva's grace become one with Him completely in an instant. 
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Here (in this context), there is not just this much variety. There is another 
(form of variety) also. Thus, he says: 


watt myama: | 
surf at ari emm AAT God 


tatrapi cabhyupdyadisapeksanyatvayogatah | 
upayasyapi no varyà tadanyatvad vicitratà || 6 || 


There (in that case) also, whether the means is dependent on and is 
associated with something else (to attain its goal), the variety of means also 
cannot be prevented, because (the means inevitably) differs from that (which 
is its goal). (6) 


The word ‘also’ in the expression ‘the means also’ is not in its proper 
prose order; thus, it should be explained to me that (it) ‘cannot be prevented, 
because (the means inevitably) differs from that (which is its goal)’. This has been 
discussed at length in the first chapter, and so there is no (need to) exert (oneself) 
again. 

Having, thus, talked about this by the way, he (goes on to talk) about the 
main point. 


wa à Priorat ada rauf d 
Pemma: srt uo d 


tatra ye nirmalatmano bhairaviyar svasamwidam | 
nirupāyām” upasinas tadvidhih pranigadyate || 7 || 


The procedure (to follow) there (in that case)) for those pure souls 
who attend to their own Bhairavic consciousness will be explained. (7) 


Those certain (few) who are pierced by the most intense descent of the 
power (of grace) and, free of the impurity of thought, have penetrated into ‘their 
own Bhairavic consciousness’ (dtmasarnvit) (which is) full (and all- 
encompassing) and so is devoid of means, that is, does not depend (on any means 
or anything else). "The procedure (to follow)’ for them, that is, the manner 
(praküra) (for them), which is the process of penetration into full (and all- 
encompassing) consciousness, *will be explained' as most excellent along with 
reasoned argument (yukti). This is the meaning. 

He says just that: 


?! MS C reads: anupáyam. 
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Consciousness is Self-luminous, Practice Cannot be a Means to Realization 


qr refer areata d 


tatra tavat kriyayogo nabhyupayatvam arhati | 


(No practice) associated with action (kriyayoga) can serve there as a 
means (to realisation). (8ab) 


A means (to an end operates) when the instrument (by which that goal is 
attained) has issued forth, and so (a means) should be considered to be complete 
(and not lack anything, if it is to serve as a means). None disagree about this. And 
that is not so here (in this case). (Ritual) action and the like (are not independent, 
complete means). They are established in consciousness because they are objects 
of perception (and so depend on consciousness for their existence); thus, because 
they cannot be completely successful (prasiddha) without the power of 
consciousness, how can they become means there (to realize that same 
consciousness)? Thus, on the contrary, consciousness is the means by which 
action and the like manifest externally. This is a reasonable (and correct view). 
For this reason, he says: 


a fe Taree: wem wfenmanb l 


sa hi tasmat samudbhütah pratyuta pravibhàvyate | 8 II 


On the contrary, one discerns clearly that that (association with 
action) is born from that (reality free of all means).”* (8cd) 


‘From that’ reality - of consciousness free of means. 

Now, if one says that the action and the like (of the means to realisation) 
does not do (anything) (karaka), rather it imparts knowledge (jfiápaka), that too 
does not make sense, Accordingly, he says: 


magma wa cafes safer | 
THC ATT THT TART: HTT 11 I 


% Jayaratha quotes this line below ad 4/9 and ad 3/271cd-272ab (271), where he similarly 
explains: ‘what is being said (in such statements) is that there is no means at all within 
Bhairava consciousness that imparts knowledge or (induces to right) action, because it is a 
priori (Gdisiddha) (and so always known) and ever active (nityodita) (and so does not 
require activation).’ One could well understand ‘action’ here to mean just ritual action, in 
which case Abhinava is saying that rituals cannot serve as a means to realisation. 
Although that is also meant, the sense of the term ‘action’ (kriyd) here applies to all forms 
of spiritual discipline that require some action on the part of the practitioner, and so 
includes Yoga. Abhinava is saying this in the context of No Means. As Jayaratha says, the 
point is that practice involving action depends on the power of consciousness. If that is 
absent, it is useless. Indeed, in the absence of consciousness no action is possible. 

% Consciousness gives rise to action, not action to consciousness. See above, 1/150-155. 
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Jiaptay upaya eva syad iti cej jfaptir ucyate | 
prakdsatvam svaprakase tac ca tatranyatah katham | 9 M 


If (someone were to object that action) is the means to (the attainment 
of) consciousness (jfapti),” (our response would be) that consciousness is (in 
fact nothing but) illumination, and that (luminosity shines) there within 
(consciousness,) which is self-luminous; how can it arise from anything else 
(apart from that same consciousness)?” (9) 


Here (in daily experience), an insentient entity is such that its nature is not 
self-luminous (i.e. manifests by itself), the light? that shines (and illumines it) is 
not its own; rather, it is (the light) of another. Its light (is that of the perceiver, and 
80) is other (para) (than itself). However, what is sentient (that is, the perceiver,) 
is self-luminous by nature and it shines with its own light, not by that of another, 
The light (of the perceiver) is not that of another (perceiver). Rather, its light is its 
own. If that too were to be illumined by another (perceiver), it would be 
insentient, because its nature is not the light (of subjective consciousness). 

Thus, he says: ‘and that (luminosity shines) there within 
(consciousness,) which is self-Iuminous; how can it arise from anything else 
(apart from that same consciousness)? ('That) is the luminosity (of 
consciousness)” Similarly, even if there is (something) else, is it self-luminous or 


? Alternatively: ‘If (someone were to maintain that if the way to realization is not through 
action then surely) the means should be (founded) on consciousness (jfiapti).' Goodall 
(1998: xli n. 96) notes that this objection is based on a reference drawn from the 
Diksottara. 

?* Gnoli: ‘Consciousness is luminosity and so cannot, as such, illumine what is already 
self-luminous, or then it would not be such, but (rather) illumined by another.’ Literally: 
‘How can the luminosity in what is self-Iuminous (originate) from another? 

? Read svátmano na prakasah praküsate for svatmano na praküíate. Also, two lines 
further ahead, read svatmana eva prakàsah prakàsate for svütmana eva prakasate. 

? Pratyabhijiia is understood by these Kashmiri Saiva exegetes to be the systematic 
philosophical (or one could say theological) formulation of the nondualist idealism 
underlying all the schools of nondualist Kashmiri Saivism, namely, Spanda, Krama and 
Trika Kula. The root insight that it expounds and justifies by reasoned argument is that 
Deity is the sole reality. Utpaladeva refers to Deity, the Supremely Desired — Paramesthin 
or Supreme Lord — Paramesvara — as Siva, or with other synonyms such as Mahe$vara. 
Abhinava does so also, but prefers Bhairava, who is the form of Siva of the Krama and 
Trika Kula. Moreover, he identifies him with Anuttara. Deity is pure consciousness, which 
is Light. This is not just a metaphor or a manner of speaking. All that exists is just the 
Light of consciousness — the Deity — that shines in infinite ways. This Light differs 
radically from physical light because it has ‘power’ — Sakti. This power has two aspects, 
which although essentially the same, need to be distinguished in order to understand what 
it is. One aspect of the power of the Light is its capacity to do and be everything without 
that compromising its oneness. This is called its freedom (svatantrya). It is perfectly free 
to do everything because it is the sole reality and so does not depend on anything else. It is 
free from dependence on anything else and so, perpetually at rest within itself, it is free to 
do and be everything. The other aspect of the power of the Light is its self-reflective 
awareness. Whatever exists, vast or tiny, in the universe, or the pure transcendental Light 
itself, is known to be such by the Light itself. The two aspects explain how all things are 
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is it otherwise (anyatha)? If it were to be self-luminous, then one should say that it 
is of the same nature as the first one (i.e. the self-luminous consciousness). Of 
what use would that be?" If it were to be otherwise, (the undesired) consequence 
would be that that also is insentient. (Moreover,) because it shines in that way," in 
order to illumine it, it would require another perceiver (and that another and that 
too another and so on), which would entail an infinite regress. Thus, as nothing 
would.be of the nature of the light (of consciousness), nothing at all would 
manifest and so all this (universe) would be (as if) blind.” 


as they are — each ‘shining’ according to its own specific nature — and how it is that they 
are known to be such. 

We have just said that the freedom and reflective awareness of the Light is its 
power to be all things and to know itself as such. These fall into three basic categories — 
perceivers, perceptions and their objects. Within the Light these are the same. Siva (the 
perceiver by His self-awareness) knows Himself to be all things and more. This is the 
‘plenitude’ or all-encompassing ‘fullness’ (pürnatá) of the Light, which is free of all 
concepts or notions (nirvikalpa) that it is any one thing or another. Outside the Light, as it 
were, is the domain of thought constructs (vikalpa), in which the universe of perceivers 
and their objects are each conceived to be distinct from one another. The unique power of 
consciousness thus amounts to externalizing what is contained within it and knowing it as 
outside itself by generating thought constructs. To do this the Light freely confines itself, 
in varying degrees, to the subjective polarity (i.e. ourselves as perceivers), which illumines 
the objective one (i.e. all that we perceive). This is our common daily experience, which 
will continue as long as we are confined to the fettered state of transmigratory existence 
(sarhsāra) in which we don't recognize that we are essentially conscious! 
or mind, which are objective, and that consciousness, unspecified by objecti: 
reality. In the meantime, the Light of consciousness shines, self-luminous in the perceiver, 
as the very life of his sentience. Radiating out through the mind and senses, it illumines 
the outer object which, in relation to the perceiver, is insentient. The sentient aspect — the 
perceiver — knows himself through the freedom of his self-awareness independently as ‘I’, 
and so illumines himself. The insentient aspect is not self-Iuminous in this way. It depends 
on another — that is the perceiver — to ‘shine’, that is, to appear and be known. The 
movement out from the subject to the object generates the duality of the concepts based on 
relative distinctions. Once the insentient object is known, reflective awareness again rests 
in the perceiver, who is the Light of consciousness reflecting on its own nature as ‘I’, All- 
encompassing Anuttara, that is, the pure Light of consciousness (prakásamátra), is both 
polarities, and so, beyond subject and object, it is neither. It knows and is itself by virtue 
of its very nature, which is self-luminous Light. Thus, it is independent and free and can 
never be known by any means of knowledge or means to realisation. It knows itself 
directly as itself, not as something else. In this sense it is the supreme perceiver although, 
and because, it is not related to an object. Cf. IP 1/5/11 and commentaries. 

?' If something illumines itself, that amounts to saying that there are two lights. The ‘first’ 
light is the one that is illumined by the ‘second’ light which illumines. There is no reason 
why the ‘first’ light should not also be illuminating. So the ‘second’ one would serve no 
purpose. 

? Read itiprakdSatvat for iti prakasatvàt. 

? Outer objectivity is illumined by another order of reality, that is, the perceiving 
subjectivity, which is self-luminous. This is because it is consciousness, which is sentient. 
If it were not self-luminous, it would be insentient. Moreover, if consciousness were to be 
illumined by another reality, that would again require something else to illuminate it and 
so on, leading to an infinite regress. Thus, nothing would shine within consciousness and 
so all things would be as if blind. 
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He says that: 


afar aa 3 grit: | 
WIE wales SISCHTENSTYRN 1120 |i 


sarvittattvam svaprakasam ity asmin kira nu yuktibhih | 
tadabhave bhaved visvam jadatvad aprakasyakam M 10 ll 


What use are (many) arguments (to establish that) the principle of 
consciousness is self-luminous? If it were not to exist (and be such),™ 
everything (would be) unconscious and so could not be made manifest. (10) 


In his Mahàrthamafijari, Mahesvarünanda also argues that the light of 
consciousness is self-luminous. There we read: ‘Here in the extremely extensive unfolding 
of the journey of (the daily) world, many entities exist, such as the earth and its support, 
and behave (variously). Moreover, it is apparent that the manner of their behaviour is 
distinctive (they do not mix up). The wise should inquire as to what the cause there (for 
this) could be. Nothing else is perceived (to exist) as being separate from consciousness, 
In the doubt that that (consciousness could be) denied (to exist), the earth would not be the 
earth in its own nature, nor would that which is not the earth. Moreover, how could it be 
separate from that which sustains it? Who would have the skill to curse the possibility that 
their natures mutually negate one each other? Only consciousness is capable of illumining 
the object, such as the earth, without it mixing (with other objects,) both universally and 
specifically, (Now,) if that (consciousness) were to be, like an object, illumined by 
(something else,) the light would not be of that nature, for it would not be different (from 
anything) associated with insentience. If consciousness were to be the object of 
illumination of something else, would (its) condition as consciousness be lost or not? If 
not, that other (supposed consciousness) due to which this one is illumined would be 
useless. If it were to be lost, what is the form of this (consciousness)? (You may say) that 
it is illumined by that (other consciousness). (However,) if one were to examine where the 
light of that other (consciousness comes from and conclude) that the other (gets its light 
from) another, then it is clear that the consequence would be an infinite regress. Thus, the 
self-luminosity of that (consciousness) is proved by its very nature alone. (Now,) even 
though the light (of consciousness) is, in the aforestated manner, its own light, as its nature 
is just pure Being alone, like the object, it would not abandon the state of insentience if, 
even though it is its own light, it does not possess some kind of agency. Otherwise (if this 
were not so), like (any common) entity it would not be its nature to illumine (others). 
Therefore, one must accept, even unwillingly, that the characteristic of its agency is the 
repose within itself that the wise know to be 'I-ness', which is the ultimate foundation of 
objectivity. (Again,) the foundation of the all-pervasive lord (vibhu) is said to be his 
subjectivity (aharhbhdva). And this itself is (His) reflective awareness, which is the 
primary sovereignty of the Lord. Thus, God is free and abides as He who endures 
everything.' MM p. 29-30 
? Lit. ‘if that were not to exist’. 

* Read apraküfyakam for apraküsakam — literally: ‘(could not be) an object of 
illumination’. Cf. IP 1/1/2 quoted above in note 1,555 ad 1/55. No Means is essentially 
‘recognition’ of the Light of consciousness by the discovery of its power of freedom and 
reflective awareness. Just as Recognition — Pratyabhijíà — is the metaphysical foundation 
of Trika, it is also its ultimate goal and supreme ‘practice’, that is, the direct recognition of 
the Light of consciousness as all things and our true nature directly in a flash, unmediated 
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*What use are (many) arguments?' He says that no purpose at all is 
served by many arguments. There is only one argument, which is the most 
excellent of all, namely, if consciousness were not to be self-luminous, nothing at 
all would manifest. 

(Well then) surely (one may ask,) if no outer action etc. can do anything 
here (in this case), then could not the teacher's knowledge and the like serve as a 
means? (In response to) this doubt, he says: 


AAA Wea: TET WU FA | 
a aden waa 032 di 


yàvàn upayo bühyah syàd üntaro vàpi kascana | 
sa sarvas tanmukhapreksi tatropayatvabhak katham W 11 || 


All means (to realisation) whatsoever, whether external or internal, 
depend on that (consciousness), and so how can they serve as a means to it?” 
(1) 

"Whatsoever' is taught by the many scriptures, ‘all (means)’, ‘whether 
external or internal depend on that’, The meaning is that (their) success 
(siddhi) depends on consciousness. How can that which depends on something to 
be successful become a means (to attain it)? This is the point.” 

Thus, he says: 


by any means. Accordingly, in this chapter 
arguments worked out in detail by the Pratyabhi 
% This verse is quoted in MM (p. 153), whi introduced as follows: atha ca sarvo ‘yam 
upüyaprapaficas — tattatpardmarsakaksyavi§esdruruksujandpeksaya — paryülocitah — | 
püryantikyàm punar — ürüdhajanàdhirüdhüyüm — svasvabhàüvaikapürisegyalaksanayàm 
avasthüyüm updyatvam eva paryavasyati | tadvyatireke punar updyasphurattaya 
evasarhbhavat | yad uktam Sritantraloke — TA 2/11 iti | Sritantravatadhanikayam ca - 

upayair na sivo bhati bhünty ami tatprasddatah | 

sa eváham svaprakáso bhdse vi$vasvarüpakah || 


hinava makes systematic use of such 


*Now, moreover, all this expanse of means (to realisation) has been examined in 

relation to (a person's) desire to ascend to one or other particular domain of reflective 
awareness. Its condition as a means to realisation culminates in the state which is the 
ultimate (most elevated state) of those people who have mounted (to that level), which 
amounts to just their own essential nature alone. This is because it is impossible that the 
radiant pulse of a means (to realisation could exist if it were to be anything) apart from 
that. As is said in the Tantraloka (he now quotes 2/11) and so too in the venerable 
Tantravatadhanika: ‘Siva does not shine by (any) means to realisation, they shine by His 
grace. He indeed am I, self-illuminating Light, that when it shines is all things." 
" No Means in the highest sense is Anuttara, the Absolute, itself. From that perspective, 
nothing has ever taken place — whether creation, destruction, bondage or liberation. This is 
total absence of practice, as there is none who practices, no goal and no way (cf. below, 
2/24ab-26ab (2/24-26)). This is No Means as total negation. A slightly lower perspective, 
which lasts just a timeless moment for those blessed with the most intense form of the 
power of grace, is a kind of ‘letting go’ in which nothing is abandoned and nothing is 
adopted. It is finally giving up all means to know and attain it, and just taking ultimate, 
eternal rest in the recognition of Anuttara, which cannot be attained by any means. 
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Taal Ay FT ATA 
asa faf] wa wq | 
pisari 3 fü m gF 
PRAN a ATTA 122 di 


tyajavadhanani nanu kva nama 

dhatse ‘vadhanam vicinu svayam tat | 
pürne ‘vadhanam na hi nama yuktam 

nàápürnam abhyeti ca satyabhavam || 12 1 


*Abandon attention (avadhāna)!” Where are you applying (your) 
attention? (Try to) discern that for yourself: attention to that which is full 


* Quoted in MM p. 162, where avadhānān replaces avadhünarh, cinuhi replaces vicinu 
and satyabhüvah replaces satyabhüvam. There we read concerning this verse translated 
here according to its variant readings: 

‘And so, the overall intended meaning is that the state of fearlessness yogis 
p is their essential nature. This is because ultimately the notions of ‘paying 
attention’ or “being inattentive’ to one's own Self in (this) world, which is sanctified by 
the oneness with the reflective awareness of the light of the Supreme Lord that is pouring 
forth as every form, serves no purpose. That is said in the venerable Tantraloka: 


Abandon (all forms of) attention (avadhüna)! Where are you applying (your) 
attention? (Try to) discern that for yourself; attention to that which is full (and perfect) 
makes no sense, nor can that which has authentic existence not become completely full 
(and perfect). 


Moreover, who else teaches whom in this way? Thus, it is indicated that all this 
way of teaching from the point of view of reality (ultimately) plunges into a state of 
falsity. Thus, because the Supreme Lord who is one’s own Self is full (and perfect), it is 
unreasonable to conceive that there are modalities in this way, and so both (attention and 
distraction) are useless. It is illogical (to maintain) that there is a division consisting of 
‘inner’ and ‘outer’. The consequence of that (division), namely that an entity that comes 
(out) and goes (in), is not real in accord with the teaching: ‘as everything is Siva 
(Sivamaya), having moved (from one place) where will it go?’ (SvT 4/313cd) Thus, one 
cannot but accept that those countercorrelated conditions are secondary ascriptions. Now, 
according to the sound principle (nydya) that the individual soul is the most excellent 
culminating point, one cannot avoid (accepting) that that which is the meaning (artha) of 
the word ‘you’, (existing) independently of that which is the reality (artha) ‘I’, is as if 
unreal. (As the condition) of thought is that in some circumstances it is true and in others 
it is negated, it itself does not exist, and so the condition devoid of thought which is 
(simply) its negation is not experienced as being valid. One can understand by oneself that 
(the existence of) an entity which is an ordinance (but its) nature is that it does not impel, 
what is in the act of taking place of the sort, “this is such in this way”, is here (in this 
circumstance) logically untenable.’ MM p. 162-163. 

? MaheSvardnanda quotes this verse (in MM p. 162-3), saying quite clearly that it is from 
the Tantráloka. He introduces it as follows: 
sarvakarollasatpàramesvarapraka$aparümarsaikütmyapávane — prapafice — svatmünam 
praty avadhānānavadhānāder vikalpakalpanaprakarasya paryantato nisprayojanatvat | 
tad uktarh Sritantraloke — TA 2/2 | iti 
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(and perfect) makes no sense nor can that which is not full (and perfect) ever 
attain to authentic existence." (12) 


kifica, evam upadisati kasya ko ‘anya ity anena sarvo ‘yam upadesaprakàras 
tattvadrstày. atüttvikim bhuvam avagáhata ity ásütryate | yatah svátmaparamesvarasya 
pürnatvopapattyà prakürakalpanànupapatter yathà tathety anayor vaiyarthyam | 


‘The modality (of consciousness) in which thought constructs are conceived, with 
attention or without it etc. with respect to one's own nature, in this ongoing daily life 
(prapafica), holy by virtue of the oneness of the reflective awareness of the Light of the 
Supreme Lord Who is pouring forth as all forms, is ultimately without purpose. That is 
said in the venerable Tantráloka (2/12). 

Moreover, who else is teaching whom in this way? Thus, it is (thereby) indicated 
that all this manner of teaching, from the point of view of (ultimate) reality, plunges into 
the plane that is not (ultimately) real. For because the Supreme Lord, who is one's Self, is 
established for good reason to be full (and complete), and conceiving manners (in which 
to attain Him) is not reasonably sound, both are without purpose. 


bahyabhyantaratmano vibhügasyanupapattyà tannibandhanasya — (p. 163) 
calitvà yásyate kutra sarva sivamayam yatah | 

iti nityà  gamágamarüpasyürthasyüvastavatvat | tatpratiyoginoh sthdndsanayor (> 
sthünüsthünayor) aupacarikatvam avipratipannam | purusaS cottamavadhi iti nyayád 
aham arthavyatirekena yusmacchabdarthasydsatkalpatvam cüparihüryam | kvacit satah 
kvacin nigedhah iti sthityé  cintàyà evabhavat tannisedharüpanaiscintyam ca na 
prümünyam — anubhavati | evam — ássv ety üder — apravrttapravartanütmano 
vidhirüpasyárthasyatrüsannngatatvam ity ádi svayam ühyam || 64 Il 


As the division between ‘outer’ and ‘inner’ is not logically tenable, that which is 
associated with it, that is, (some) entity that comes and goes, and so too its correlates, (that 
is) location and where it is not located, are not actually real, in accord with the teaching 
‘everything is made of Siva, and so, having moved, where will it go? Thus (this 
distinction of location and motion etc.) is a matter of secondary ascription which is not 
ascertained (and known as absolutely existent). According to the dictum that ‘the first 
person is the culmination (of the second and third person)’, it is logically inevitable that 
the reality (indicated by) the second person independently of the reality of the ‘I’ (of the 
first person) is as if unreal. For the situation (then would be), in some circumstance, 
existence, and in another, negation; this being so, there is no thought, and so one does not 
experience the validity of that thought-free condition which is its negation, In this way, 
one can infer for oneself the (logical incoherence) here of the reality which is injunction 
that impels (to action) what has not been impelled, such as ‘in this way (it moves) quickly’ 
or the like.’ 

*' The word ‘avadhdna’ literally means ‘attention’, ‘attentiveness’ or ‘intentness’, Swami 
Lakshmanjoo translates it as ‘awareness’, Gnoli as ‘application’ (i.e. to apply oneself to 
something). It also connotes paying attention in the sense of being careful, that is, 
attending to something carefully. Jayaratha defines it as ‘concentration’ (ekdgrya). The 
object of concentration to which one attends, in this case to attain the ultimate state of 
realisation, would be one’s Self as the perceiver. That practice, at the highest level free of 
thought constructs, is the Divine Means (sambhavopaya), in which all that operates is pure 
subjective reflective awareness. Even that must be abandoned to participate in the 
perfection and plenitude of Anuttara beyond all means. 

?! This verse is also found in MVV 2/117. There are no variants. Before this verse comes 
the following statement: 
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One should pay attention here (in this world spontaneously) by oneself. 
(svayam) (to the nature of Anuttara) as that which is being taught. One should 
reflect: "(should one apply one's attention) to that reality which is full (and 
perfect) or to (one) that is not?" There (in that case), attention to a reality which is 
full (and perfect) makes no sense (as there is nothing more that can be attained 
thereby). Attention is a state of concentration (ekagrya) which is grounded in a 
specific object of attention. Thus, it is predominantly based on duality and (so, as 
the goal is oneness,) it is incapable of obtaining any result (of the sort). 

Therefore, where even attention is not a means (to realization), because it 
is afflicted (by the defects of being) incapable (of leading to the goal) and is 
(anyway) useless, so what to say concerning meditation (bhdvand) etc., which are 
vitalized by it? Accordingly, he says: 


STAID Sepa: UY TAT | 
Sha gene wag 1123 |i 


tenavadhanapranasya bhavanadeh pare pathi | 
bhairaviye kathankaram bhavet saksadupayata V 13 ll 


Thus, how can meditation (bhávanà) and the like, the very life of 
which is attention (avadhana), serve as a direct means on Bhairava's supreme 
path? (13) 


‘Bhairava’s (supreme path)’ is full (perfect and lacks nothing). 
(Well then,) what is said about those who, on the contrary, proceed (along 


the path) to the supreme reality which is No Means by this means also? Thus, he 
says: 


sfr wem age fafa | 
T d giia warafiesat wer tex 1 


ye ‘pi sáksüdupayena tadrüparh pravivificate | 
niinam te siiryasamvittyai khadyotadhitsavo jadah \\ 14 ll 


“Only lack of discrimination (aviveka) is here the supreme (form of) 
transmigratory existence!” These are (just) vain words! Only the lack discrimination is the 
supreme ladder to the attainment of the supreme good!" 

Cf. the opening verse of the Anuttardstakastotra, which is attributed to 
Abhinavagupta: ‘Here there is no transfer (of illuminating grace from the teacher) 
(sarhkrāma), no creative contemplation (bhüvana), no (immediate realization) by means of 
speech (kathdyukti), no reflection (carca), no visualization (dhyana), no sustained 
concentration (dhdrand), no exertion to practice the repetition of Mantra. “How then, pray 
tell, is that ultimate truth well ascertained?” Now listen to that (teaching as it truly is): Be 
neither a renouncer, nor one who accepts — Enjoy (how) everything is bliss, just as you 
are!’ Cf. also the second verse which is quoted above in TAv ad 1/333 (331). 
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Even those who (seek to) discern that reality with the direct means” 
are indeed fools who make use of a firefly to perceive the sun." (14) 


That is said (in the Sarhvitprakaga where we read): 


‘When Your true nature is directly visible and (You) abide clearly 
apparent in all respects, those who apply means (to realization) certainly do not 
know You.’ 


(Now) he says that there is another reason also here (for this). 


Everything and All Means Are the Light of Consciousness 


fe a arafed aeRO d 
qaam fasta Fst qu: 124 d 


kin ca yavad idan bahyam dntaropdyasarmmatam | 
tatprakasatmatamatram Sivasyaiva nija vapuh W 15 Il 


Moreover, the (entire) extent of this external (means to realisation) 
and that which is considered to be an inner means,“ is (actually) just the 
Light (of consciousness) alone which is Siva’s own" body. (15) 


(Now,) is anything that is here considered to be a means (to realization) 
manifest (lit. ‘shines’) or not? If (the means to realization) were not manifest (lit. 
‘shine’), it would have no (form or) nature (ripa) at all. So how can it serve as a 
means (to realization)? If it does manifest (lit. ‘shine’), then (its) condition is that 
of Siva Himself, Whose nature is Light. It is not logical for there to be anything 
else separate from that. So what means (to realization) can it be? As the means, it 
should be considered to be separate from the goal, and that does not make sense 
here (in this context). So what is the reality of the state (in which) the means and 
the goal (are distinguished and related to one another) (updyopeyabhava)? 


* The ‘direct means’ is Sambhavopaya. See above, TÀv 1/142: saksddupayena iti 
Sambhavena. 
* MaheSvarananda quotes this verse in his MM, where he writes: 

“According to the scriptures outside (our own): ‘Knowledge of deity is one thing 
and knowledge of scripture is another, That tranquil plane (of existence) is one thing and 
what people see is another.’ This being so, it is not possible for (that to be) a direct means 
to the reflective awareness of one’s own Self. As it is (said) in the venerable Tantráloka . . 
. And as it is (said) in the venerable Kulakamala: 

"Those who attend to a path that is devoid of the radiant energy of Sakti make 
fire offerings with boiled rice (sthālī) into a hearth without fire." MM p. 6-7. 

“ SP 1/13, also quoted above ad 1/145, and by Śivopādhyāya ad VBH 124 (122). 

55 Abhinava is referring to Sambhavopaya again here. 

^5 Verses 15 to 28 are quoted in the /svarapratyabhijfiákaumudi. The reading there and in 
MSs K, Ch, J, and Jh is parari (‘supreme’) for nijarh (‘own’). 
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(Now) he says that this is not so just in the case of meditation and the like, 
that are considered in this way to be means to realisation, rather (itis so because) 
the same applies to other things also. 


Ae thet gatas war: Fare: fea: | 


serre TET FIST: d 5 I 
STAI: VAT: HAS A: 20 |i 


nilam pitarh sukham iti prakasah kevalah Sivah | 
amusmin paramádvaite prakasatmani ko ‘parah V 16 Il 
upáyopeyabháàvah syat praküsah kevalam hi sah | 


‘Blue’ and ‘yellow’, ‘pleasure’ and 'pain'," (indeed all that 
manifests,) is only the light (of consciousness, which is) Siva. Within this 
supreme nonduality, which is the Light (of consciousness), what else (could 
be) there? (Even the very) relationship between the means and the goal 
(upayopeyabhava) is only the Light itself. (16-17ab) (16-17cd) 


Meditation (bhāvanā) and the like, even though very well known to be 
means to realization, have been rejected, so that there may not be even the 
slightest possibility of there being anything else at all (apart from the one reality). 
id in this way: *what else (could be) there?' where there could be even 
ity of (something serving as) a means (to realization)? 

Surely (one may ask.) if that is the case, how can one deny (the existence 
of) this well-known daily commerce of duality (dvaitavyavahàra) (that prevails) 
everywhere? With this doubt in mind, he says: 


gi gma Ue zewédüenf geo 
THT STRE WA: | 


idarh dvaitam ayam bheda idam advaitam ity api V 17 WM 
prakàüsavapur evayam bhāsate paramesvarah | 


? Read with the IPKau fl. 14b sukhar duhkham for sukham iti and with MSs C, Ch, J, Jh, 
and Ñ kevalarh for kevalah. 

^ The state in which the means and the goal are distinguished is one in which the creative 
freedom of the reflective awareness of consciousness operates. As the pure light of 
consciousness alone (prakasamátra), the ultimate reality of Anuttara is beyond that. If one 
seeks to discern something there — even the oneness and perfection or plenitude (pürnatá) 
of consciousness, this is realised by participating in the reflective awareness Anuttara has 
of itself. Then we have entered the highest sphere of the Divine Means, indeed of all 
means (cf. below 3/1). There may be countless differences in the forms of its reflective 
awareness, subjective and objective, and as the means of realisation. Nonetheless, all that 
exists is the Light of consciousness — ‘what else could there be?’ There is only the Light of 
consciousness in the supreme state of No Means. 
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(The notions) ‘this is duality’, ‘this is difference’, and even ‘this is 
nonduality' also (are nothing but) the Supreme Lord, whose body is Light 
and shines (this way). (17ed-18ab) (18) 


The intended sense is that the daily commerce of duality also manifests 
(lit. ‘shines’), and so its essential nature is the Light (of consciousness) itself. In 
order to highlight that this is the view of many philosophers (vddin), he declares 
again: ‘this is difference’ (after having having said ‘this is duality').^ Just as 
when nonduality manifests, it is the one Supreme Lord alone Who is the Light (of 
consciousness) that manifests, this is so also when duality manifests. In order to 
stress (the nature of) the reality, which is the subject of the metaphor, he adds: 
‘this is nonduality also’, which is (the view) accepted (here). 

Surely (one may ask,) agreed that the nature of outer reality (artha) is the 
Light (of consciousness) because it manifests (lit. ‘shines’) (and so is a single 
reality). But how has this state of mutual distinction (between things)" when (the 
condition) of that (Light is one of) difference (bheda) come about? With this 
doubt in mind, he says: 


aai pup ga sop AARS: uod 
TRA: MATAR FT | 


asyàrh bhümau sukham duhkham bandho moksas citir jadah V 18 Il 
ghatakumbhavad ekarthah Sabdas te ‘py ekam eva ca | 


On this plane ‘pleasure’ and ‘pain’, ‘bondage’ and ‘liberation’, 
‘sentience’ and *insentience are synonymous words, as are ‘vase’ and ‘jar’, 
and these (things) also are just the one (reality). (18cd-19ab) (19) 


‘On this plane’ means on the plane of supreme nondual (reality) 
(paramáüdvaya). (All these words) are ‘synonymous’. The one Light is the 


?^ All views of reality belong to one or other of three categories. There are some 
philosophies, like the Sarnkhya and Siddhanta Saivism, which maintain that there is more 
than one ontic reality. They are dualist. There are others, like Kashmiri Saivism, that 
maintain that there is only one reality. They are nondualist. A third possible view is that 
there are two or more ontic realities, but although they can be separately distinguished, 
they are essentially, that is, invariably, related to one another. These philosophies are 
qualified dualisms, that can be said to be dualist-cum-nondualist. Abhinava is saying here 
that these three views are actually aspects of the ‘body of Siva’, that is, His variously 
manifest and conceived outer nature, which appears in all three modalities. 

50 These views are ‘metaphors’. The Light is all that exists and shines by itself, beyond all 
predication. Whatever may be said of it is in the domain of verbal predication, and so is 
inevitably metaphorical. But the object of all these metaphors is always this same nondual 
reality. 

5! Emend anyonyam to anyonyatvarn. 

52 The IPKau reads bandhamoksau for bandho mokşaś and ekatvac chabdàs for ekarthah 
sabdüs. This verse is quoted in the MM p. 165. 
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meaning (artha), that is, the (reality — artha) denoted by these (words).? If 
pleasure and pain etc. were to have some fixed nature of their own as separate 
from the Light, only then would this be possible (namely that each word would 
denote a completely different entity (artha) which would be the specific meaning 
(artha) of that word) This is the point. Thus it is said by others (i.e. 
Somiananda): 


‘The jar knows me as my own nature and I know (myself) as being the 
jar's own nature.’** 


55 There is a play on words here which cannot fully be translated. The word ‘artha’ means 
both ‘meaning’ and ‘thing’. The expression ‘fabdartha’ can thus mean both ‘the meaning 
(artha) of a word (Sabda)’ and ‘the thing (artha) denoted by a word’. Buddhist logicians 
have extensively exploited the ambiguity of this and similar expressions as reflecting the 
nature of the reality of the entities denoted by words. They maintain that the presumed 
outer world consisting of ‘things’ exists only as ‘meanings’ of words. The outer world, in 
other words, is just a verbal construct, as is a dream or a figment of the imagination, The 
domain of thought is the domain of language, which is that of the daily commerce of life 
(vyavahara) lived on the mistaken presumption that an independent outer world exists as 
do the seemingly countless perceivers, The view here, although no less idealist, is 
radically different. The ‘things’ (artha) which are the ‘meanings’ (artha) of words do 
exist. Indeed, they are reality (artha) itself, which is the Light of consciousness that shines 
as every ‘thing’ which is the ‘meaning’ of the word that denotes it. Moreover, just as all 
‘meanings’ are ultimately the same ‘reality’, all words are ultimately the one Word, For 
this to be possible, word and meaning must exist beyond the veil of thought constructs. 
Language is not exhausted in thought and verbal expression, as the Buddhists maintain 
who confine it to its illusory world. Thus, according to the Pratyabhijiia, the pure 
consciousness beyond the veil of thought resonates, as it were, with the power of its 
reflective awareness, which is the highest form of Speech wherein all words and their 
meanings are one. 

? Different words can, of course, denote different things. But their difference is purely in 
terms of their manifest form. Their essential nature, as manifest: of consciousness, is 
the same. This idea is expressed here through the variety of meanings of the word ‘artha’. 
The meaning of a word is its ‘artha’, which is a thing — ‘artha’. Again, the word ‘artha’ 
also means ‘reality’. A well-known example of this usage is the word ‘paramdrtha’, 
which literally means ‘supreme reality’, but is also translated as ‘ultimate reality’. This is 
contrasted with vyavahdrikartha — ‘the (phenomenal) reality of the (daily) commerce (of 
life)’, In all these senses, the Light of consciousness is the ‘meaning’ and ‘thing’ denoted 
by words as well as their ‘reality’, that is, ultimate nature. Abhinava is also implicitly 
teaching that the practical consequence of this essential oneness is that as all things are 
consciousness; anything and everything can serve as a means to realisation that this is the 
essential nature of everything, be it the perceivers, what they perceive, or the means by 
which they perceive it. 

55 $Dr 5/105cd. If every single thing is essentially pure Siva consciousness, then every 
single thing should be sentient. Indeed, it should possess the same omniscient, 
omnipresent consciousness. Moreover, the nature of every single thing is the same, 
namely, one universal and transcendental reality, which is both everything and yet beyond 
every single thing. But if that is true, then all things should be sentient, indeed omniscient, 
as is Siva consciousness, which everyone can say is “who I am". Somananda does not shy 
away from this conclusion. On the contrary, in the following lines he declares what one 
could call the charter of the Doctrine of Supreme Nondualism, which proclaims the 
universal holistic nature of every single thing. 
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Surely (one may ask,) if this is so, would there not also be duality in 
relation to the words that denote (these objects)? (In response to this question,) he 
says: ‘and these (words) also are just the one (reality). (They are) ‘one’ 
because. (they are all) objects of awareness, and so (are all) awareness 
(samvedana)? itself. 

Surely (one may ask,) if ‘blue’ and ‘pleasure’ etc. are the Light (of 
consciousness) itself because they manifest (lit. ‘shine’), then in what form does 
that (Light) shine (in itself)? With this doubt in mind, he says: 


TTT STITT: Het TH WHAT d0 $300 
THAT aera AeA GUNT | 
SEIS ASA QST FAA | 3o 
q aafaa ATEA | 


prakāśe py aprakasamsah kathan nāma prakāíśatām | 19 W 
prakāśamāne tasmin và taddvaitās tasya lopitāh | 
aprakase ‘tha tasmin và vastutā katham ucyate || 20 ll 

na prakāśaviśeşatvam ata evopapadyate | 


How can (any) part (arisa) which is not light shine in the Light (of 
consciousness) also?" If it were to shine within it, then the distinctions 
(between light and darkness) would cease. But if it does not shine within it, 
then how can one say (it has any) existence (vastuta)? Thus, it is not 
reasonable to maintain that the Light has (any) specific (individual features, 
on the contrary it shines uniformly as all things). (19cd-21ab) (20-21)- 


‘How can (any) part (arisa) which is not light (shine)?' The meaning 
(of this question is) in what form would an insentient entity (that is, one which is 


‘Or else, all things, being of the nature of all things, are omniscient. All existing 
things know themselves and are present in every way. The jar knows me as my own 
nature, and I know (myself) as being the jar's own nature. I know (myself) as Sadásiva by 
nature, and he knows (himself) as being my nature. Yajiiadatta (knows himself) as Siva by 
nature, and Siva as Yajfiadatta by nature. The jar knows (itself in the highest state of 
consciousness) as Sadásiva, and he (knows himself) as the jar. 

All existing things are everything, as everything is everything. Everything 
belongs to everything here, as forms of that which is the many (diverse) existing things. 
The jar possesses my nature and I possess the jar's nature. Siva Himself abides (thus,) 
knowing Himself as the many (diverse) existing things. Thus, as the (universal) equality 
(sámya) of everything abides in this way in all existing things, everything is described as 
being Siva's nature (rüpa), which is present everywhere.’ 5/105ab-111ab (5/104cd-110). 
Cf. VBh 105. 

* There are numerous words in Sanskrit to denote consciousness. The word used here is 
sarivedana which suggests ‘sensation’ or ‘awareness’, as when one senses or is aware of 
something. It is a kind of ‘feeling conscious’ of being aware of something. All words are 
equally ‘sensations’, which are essentially forms of consciousness. 

?' Read with IPKau, py aprakasamsah for hy aprakasamsah. 
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experienced objectively), such as ‘pleasure’, (manifest)? There (in that case,) if it 
were to manifest as the Light (of consciousness) itself, then (that would entail a 
logical) fault (with regard to) the nature of (manifest phenomena) such as ‘blue’ 
and ‘pleasure’ etc., which would not manifest in a fixed external form such as 
‘blue’ etc., and so all that would remain is the Light itself. Now if it were to 
manifest in a fixed form which is not (essentially) the Light (of consciousness) by 
nature, then its (very) existence would be uncertain (sattániscaya). The essential 
nature (svabháva) of (any phenomenon) such as ‘blue’ (namely, that it is a 
manifestation of consciousness within consciousness,) has never been perceived 
without the Light (of consciousness). The statement: ‘(this) manifests in an 
unmanifest form’® is devoid of (any) propriety. He says this (with the words) ‘if 
it does not shine’ etc. Again, apart from ‘blue’ etc., the Light also shines within 
(everything else that) is not ‘blue’ etc. Indeed, (all phenomenal manifestation) 
such as (the colour) ‘blue’ is an adventitious adjunct (upádhi) (of consciousness, it 
is not intrinsic to it), and it is just the unfolding of (consciousness's) own freedom, 
and so is not real (vastava) (in itself independently). 


5è Indeed, it would be impossible for anything not to be the Light of consciousness, 
because then it would not manifest. One can imagine the existence of something that is not 
manifest. In that case it would not exist externally, only internally as the notion one has of 
it. Rabbits do not have horns. One never sees a rabbit with horns, but it is possible to 
imagine one by conjoining a recollected image of a rabbit with that of horns. If in a dark 
place it seems that a rabbit has horns, horns do not manifest, the illusionary, imagined 
appearance of them does. The essential nature of horns is absent, so the light of 
consciousness is not shining as the horns but as an illusion. Thus, the existence of the 
horns is ‘uncertain’. 

All things are manifestations of the Light of consciousness according to their own 
specific nature (svabhdva). The colour ‘blue’ is just as much a manifestation of the Light 
as is the colour ‘yellow’. Even so their own specific nature is as it is — ‘blue’ or ‘yellow’. 
In other words, the Light shines as the specific nature of each and every thing just as they 
appear to perceivers who are not subject to defects in their perception of them. If one were 
to say that they are just the Light of consciousness as it is, i.e. in an indeterminate 
universal manner, then that would mean that what manifests — ‘blue’ and ‘yellow’ — would 
be illusions, as they are according to Advaita Vedanta. 

* The Sanskrit reads: aprakasatmand rüpena praküsate, which literally means. ‘(this) 
shines with a form that is not light’. 

 Jayaratha says that the differences between manifestations are secondary, adventitious 
adjuncts (upádhi). This again seems to be the view of the Advaita Vedanta, according to 
which ultimate reality is the one Brahman, and that the diversity one perceives should be 
realized to be an error, not a manifestation of the Brahman, Advaita Vedanta accounts for 
diversity as an appearance, in the sense of a ‘seeming to be’, by a number of examples. 
Two of those are the most applied and well known. One is that a rope (= the Brahman) in 
a dark room (= the state of ignorance) appears to be a snake (= illusory world). This 
example illustrates how the Brahman is covered over by mistaken appearance and how 
ignorance projects it onto the Brahman. Another example is a pure translucent crystal 
(= Brahman) which appears to be red because a red flower (= the illusory world of duality) 
is placed next to it. In this example, the crystal is visible, but its colour has seemingly 
changed because something has been placed next to it. The rose is just an ‘adjunct’ which 
seemingly ‘limits’ or ‘conditions’ the crystal so as to seemingly colour it. The Advaita 
Vedanta makes use of this example with reference to the illusory world of the duality and 
multiplicity of Maya — the rose — which, in proximity, as it were, to the Brahman, 
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Thus, there is only one undivided Light (of pure Anuttara No Means 
consciousness that) unfolds (perpetually), by whose glorious power this universe, 
which is the manifestation of each (individual phenomenon), such as (the 
experience of) ‘blue’, may shine forth radiantly (sphuret). Thus, he says: ‘it is not 
reasonable to maintain that the Light has (any) specific (individual features)', 
because the one undivided Light pulses radiantly as each individual manifestation 
(abhása). Surely (one may ask, every single manifestation differs from every 
other,) the manifestation of ‘blue’ is different from the manifestation of ‘yellow’ 
and (every other colour). There is indeed a difference (bheda) like this between 
them (all). So how is it that it is said (here that) ‘it is not reasonable to maintain 
that the Light has (any) specific (individual features)'? (Our reply to this 
possible objection is that) no, that is not so. This difference (bheda) is (merely) 
adventitious and it is not (real in itself). This has been established with reasoned 
argument many times. (The experience of) 'blue' and the like manifest (lit. 
‘shine’) and so are essentially the Light (of consciousness).*' So (in the case of the 
light of consciousness) what can be divided by what? One's own nature is not 
divided up by one’s own nature. This is stated as follows: ‘there is no other 


‘colours’ it to make it appear as Maya. This association, due to ignorance, gives Maya (= 
the red colour) some tenuous, undefinable existence. But when it is discerned to be 
distinct from the Brahman, as falsity is from truth, it ceases to have any existence. 

Advaita Vedanta stresses that the diversity of things is not an inherent 

characteristic of the one absolute reality, Brahman. All that exists is the Brahman, but that 
does not mean that the Brahman is all that exists. If it were to be so, it would be a 
composite reality, and as such, it would be liable to decay and destruction and all the other 
defects of a phenomenally existing entity, Advaita Vedanta resolves this problem by 
saying that the world of diversity is an adjunct, fictitious reality that takes its support (i.e. 
has a kind of tenuous, inexplicable existence) from the Brahman, which is Being itself. 
Otherwise, it has no existence in itself. Seen through the crystal, a red rose placed next to 
it makes the crystal appear to be red. The colour of the crystal is not that of the crystal 
itself, it is adventitiously superimposed on it. It is just an adjunct which those who are 
ignorant of the crystal's true translucent nature may mistake to be a quality or form of the 
crystal. Advaita Vedanta stresses that the analogy teaches that the crystal is unaffected by 
the change in colour and that it is an error to believe that it is. The example further serves 
to illustrate how the Brahman can appear to be the many things of the universe without 
becoming many. The Kashmiri Saivite agrees that multiplicity is not inherent in the 
fundamental nature of the Absolute, which is the Light of consciousness, and that the 
countless manifestations that shine within it do not affect it. He also justifies this view by 
explaining that manifestations are extraneous adjuncts, but he differs from the Advaitin 
because he declares that they are real as manifestations of consciousness produced by its 
creative power of freedom. He agrees that they have no independent existence, but that 
does not mean that they are less than real, because they are not the result of a mistake due 
to ignorance, as the Advaita Vedanta maintains. Although the incomplete knowledge of 
the true nature of objects is a factor, this is only an attendant, instrumental cause (nimitta). 
Thus, as products of consciousness, Abhinava praises the power of adventitious adjuncts 
and their function as the reason for the wonderful diversity of this beautiful world, which 
is the radiant manifestation of consciousness (see below, 3/118ab (3/118)). 
?' All that exists is the one Light of consciousness that shines variously, unfolding as the 
wonderfully various universe. For the same reason, all means to realisation exist and are 
effective because they are essentially one, and reveal the pure Light of No Means 
consciousness (anupáyasarhvitti). 
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consciousness within consciousness, the sole nature of which is Light’, In this 
way, when the daily commerce of duality, which is brought about by the 
separation (bheda) of the specific nature (svaritpa) (of one thing from another), is 
actively (taking place), if it were said to be the Light of one of (its) aspects 
(bheda), it would be like an elephant bathing, (that as soon as it has washed, 
covers itself with dust). Thus, it would end up again being (as the saying goes) 
‘only one, undivided consciousness’. 

In the same way, time and space also rest on the plane of the Light (of No 
Means consciousness), because they are objects of illumination, and so are (as if) 
plunging into oneness with the Light. Agreed (for the moment) that in some way 
(time and space) bring about relative distinctions (bheda) within the Light, (even 
so) they cannot give rise to duality. (Indeed, they could not,) even if one accepts 
that (time and space) are separate from the Light, because here (in the Light, time 
is the Light’s) eternal existence (nityatva) and (space its) pervasiveness 
(vyāpakatva).® Thus, there is only one undivided Light (of consciousness). In this 
way, those who mistakenly prefer (some) other (view) which is established™ by a 
different philosophy (mata) have been completely refuted. He says that: 


aa uara AA a Gerd 11 ee odi 
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Thus, now that the view that this Light is one is well established here 
(n this way), those who maintain the view that (forms of cognitive) 
consciousness (jfiána) are divided (from one another) have in truth been 
thoroughly refuted.*5 (21cd-22ab) (22) 


Surely (one may ask,) if (multiple, diverse and) divided (forms of 
cognitive) consciousness (jfidna) are impossible, why is the word ‘one’ used to 
deny (apohana) that?“ With this doubt in mind, he says: 
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In other words, if you say that duality is inherent in the Light, then that duality would 
also be Light, and so all that remained would be the shining of the Light. Thus, one could 
not explain the multiplicity and duality that we all experience. Indeed, we would only 
experience the Light, or better, the Light which is No Means experiences itself just as it is, 
without any distinction between a goal and the means to attain it. 

® Read —vydpakatvabhyam for —vydpakatvabhya. 

° Read matüntarasiddham- for matüntarasiddhim-. 

6 The expression vibhinnajfiànavàdinah also means ‘the (other) idealists who are different 
(from ourselves). The other idealists are the Yogàcára Buddhists. They also maintain that 
the sole reality is consciousness (vijfiapti). However, according to them, the everyday 
world is an illusion. Thus, they maintain that there are differing forms of cognitive 
consciousness. One is real and true, and the other consists of mistaken perceptions (= 
forms of cognitive consciousness) of objects that seem to have an independent reality from 
the perceiver. 

An object is determined to be what it is by denying (apohana) all that it is not. This 
particular table is known to be just that, because it is not any other table or anything else 
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(The one reality) is said to be just the Light (of consciousness) alone 
(praküsamátra), because (the existence of all that is supposed) not to be the 
Light is (thus) denied. The meaning of the word ‘one’ (when we say that the 
Light is one) is not a number which pertains to the differences between the 
manifestations of consciousness. (22cd-23ab) (23) 


‘(The existence of all that is supposed) not to be the Light’, that is, the 
object of illumination, namely, an external entity such as *blue', is as such (that is, 
as an independent entity separate from consciousness) denied. Thus t is said 
that) ‘only the Light exists’. This is the modality (vrtti) of the word ‘one’ (that is, 
to indicate uniqueness) because here (in this context) there is no accompanying 
(reality). That is said (with the words) ‘the meaning of the word ‘one’ is that 
(the one reality) is said to be just the Light (of consciousness) alone’. Not 
indeed that it pertains to differences in the light which is the meaning of a number, 
such as one, two and three etc." in such a way (yena) that other views may exist 
as the counter-correlates to be refuted (by this one). 

Thus, he says that not even a trace of the daily commerce of life which 
hints at duality (bhedágüraka) is known here (in the Light of consciousness). 


The Light is Undefinable Anuttara Beyond Deity, Meditation and Ritual 
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(see above, note 1,1201). Thus, the determination of an entity’s specific nature entails the 
awareness of its counter-correlate, that is, everything it is not, and hence relative 
distinction and duality. But this cannot be the case with the Light of consciousness, as no 
counter-correlate which is distinct from it can exist. The question then arises that if we 
say, ‘the Light is one’, this would imply the existence of ‘the many’ as its counter- 
correlate, which it is not, and hence duality. 

The word ‘one’, when we say that “the light is one” is not a number. It is said to be 
‘one’ to mean that the Light is all that exists. There is no counter-correlate, that is, a 
second ‘non-light’. 

& Views that may be counter to this view are all forms of dualism, and even non-theistic 
nondualism, which do not agree that all that exists is the one Light of Deity. Just as the 
‘one’ is not a number because there can be no other that may be two or more, so there is 
only one possible view, which is not a view because it can have no counter-correlate in 
such a way that we can say this is one view as opposed to another. 
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naisa dhyeyo dhydtrabhavan na dhyata dhyeyavarjanat | 24 || 
na püjyah piijakabhavat piijyabhavan na püjakah | 

na mantro na ca mantryo ‘sau na ca mantrayità prabhuh V 25 ll 
na diksà diksako vapi na diks@van mahesvarah | 


This (Light) is not power, the Great Goddess, as it is not supported 
elsewhere (by anything other than itself)? As it is not the support of 
anything, it is not God, the possessor of power. As there is no meditator, it is 
not an object of meditation. As there is no object of meditation, it is not the 
meditator. It is not an object of worship as there is no worshipper, and as 
there is no object of worship, it is not the worshipper. This (Light), the 
Omnipresent Lord (Prabhu), is not Mantra, the object of Mantra, nor the 
one who utters Mantra. The Great Lord (Mahe$vara), it is not initiation, the 
one who gives initiation, or the initiate. (23cd-26ab) (24-26) 


"This' is the supreme Light (of No Means consciousness), the nature of 
which has been explained. The words ‘power’, ‘possessor of power’ and the like 
are invariably dependent (on each other) because they are words (denoting things) 
that are related (to one another) (sarhbandhisabda). Thus, after (they have) 
implicated/alluded (@girana) the other, they attain rest in their own meaning. 
Thus, the ongoing engagement in the commerce (of daily life) is established 
(nistha) in duality because of these (interrelated and mutually dependent 
opposites). There is no duality (bheda) at all here in the Light, which is (solely) 
the one supreme subject. Accordingly, in this way it can never assume (even) a 
subtle condition of the daily commerce of life (yavahüramátratà). Thus, it is not 
power (Sakti), (Power) exists having associated (itself) with something else, that 
is, the possessor of power. (But if one were to say) that the Light alone is one 
because it does not depend on (anything else) in order to generate duality (bheda), 
then that would contradict (our basic) postulate (pratijià) (which is that it 
manifests as all things by its own power). In the same way, ‘possessor of power’, 
as the term is commonly used (vyavahüra), is also not (applicable to) this 
(supreme Light). That too exists embracing (as it were) something. else, namely, 
‘power’. Thus (to say that the Light is either one or the other would) result in 
duality. One should know that the same (applies to) the object of meditation and 
the rest. ‘Mantra’ is the object of denotation (vácya) of a Mantra, such as OM 
(pranava). "The one who utters Mantra' is the reciter of Mantras. (It is) *not 
initiation" because (that) depends on the (ritual) agent and (ritual) action; 
(whereas) here (in this case), the cause (hetu) (of liberation) is the power (and 


© The IPKau fl. 15a reads Tsasaktih paradevi for naisa saktir mahadevi and paratrüsrayà 
for paratrasrito. 
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divinity) (prabhutva) present in the great lordship (of the Light) (mahesvarya) 
(and so no initiation is required). 

Thus, there is nothing here (in Anuttara consciousness) that assumes (and 
gives rise to) duality (bheda), and so he says: 


SIAR 11 well 
feast amem pint | 


sthandsananirodharghasamdhanavahanddikam M 27 \t 
visarjanantam nasty atra kartrkarmakriyojjhite | 


Here (in this reality), which is devoid of (ritual) action, (its) object 
and agent, there is no (need to select a) location (for a rite), a seat (or) fix (the 
deity in its place). (There is) no lustration, no conjunction (with the Deity), 
invocation or (any of the other ritual actions) up to the dismissal (of the 
Deity)."(26cd-27ab) (27) 


A ‘location’ (sthüna) is a dwelling (prepared) for the Lord by means of 
the gesture of installation (sthapanamudra). (Preparing) a ‘seat’ (Gsana) (for the 
Lord) with the gesture of drawing near (sarimidhanamudra) renders him 
propitious to worship. ‘Fixing (the deity in its place)’ (nirodha) is its placement 
there (in the same location so that it remains there) without moving. ‘Lustration’ 
(argha)" (is offered to the) eight limbs (of the deity thus installed). The field of 
operation of ‘conjunction’ are the Mantras etc. (that are conjoined to their 
appropriate places). ‘Invocation’ (aváhana) (is the procedure whereby a Deity) 
that is not (otherwise) propitious (abhimukha)" (to the worshipper) is rendered 
propitious (to accept his worship). ‘Dismissal’ (visarjana) makes (the Deity) that 
has become propitious face away (from the worshipper). None (of the phases of 
the liturgy) beginning with the invocation (of the Deity) up to (its) dismissal exist 
(here in the Light of No Means). Thus, (Abhinavagupta) describes (the Light) in a 
way that (also) includes the reason (why this is so, by saying that none of these 
things take place) ‘(in this reality) which is devoid of (ritual) action, (its) object 
and agent.’ (This is) because (the ritual) agent and the rest are in reality only 
thought constructs, and as the Light is one with the supreme subject, it cannot be 


7 Concerning these and other ritual actions performed in the course of the deity’s worship, 
see Brunner SSP vol. 1, pp. 188, 198 etc. 

7! Lustration (argha) is water that is offered to the deity in the same way as one would 
offer water to a guest, This is done by sprinkling a few drops on the parts of its body, 
which may be represented externally by a mandala, consecrated jar, Lihga or iconic 
representation, as the case may be. 

? One could also translate ‘lustration consisting of eight limbs’, In the most common basic 
form, the deity has six limbs. 

7? The word ‘abhimukha’, which I translate as ‘propitious’, is an adjective denoting 
someone who is ‘standing in front, facing towards oneself’. The invocation calls the 
attention of the deity, who although present, is, as it were, facing elsewhere, so that it turns 
towards the worshipper to face him and pays attention. 
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conceived (by thought) and so cannot be taught by any teaching. And so it is said 
that ‘it is not this power’ etc.” 

Nor is this (teaching) based solely on reason (yukti); it is also established 
(siddha) by scripture, Thus he (now) corroborates (his teaching with that of) the 
venerable Bhargasikha. 


TAA RNA cp AART d 301 
gian fe maen farcry gd 
aadar fe ar nAaR: 11 2211 
a Ua maae uere cw tea: | 


na san na cásat sadasan na ca tan nobhayojjhitam V 27 W 
durvijfieyà hi sàvasthà kim apy etad anuttaram | 

ayam ity avabhüso hi yo bhavo ‘vacchidatmakah || 28 Il 
sa eva ghataval loke sams tathà naiga bhairavah | 


Neither (empirical) existence nor non-existence, neither both 
existence and non-existence nor devoid of both — that state is hard to know 
(indeed) - what could this (undefinable) Absolute (Anuttara) be? 
Manifestation (in the form of) ‘this’, which is limited by nature, is an existing 
thing (bhava) in the world, as is a jar, and is (what) exists — this Bhairava is 
not such. (27cd-29ab) (28-29) 


™ See above, 2/24ab-26ab (2/24-26). Ritual action entails a distinction between Deity as 
the object of worship and the worshipper who worships. In the pure Light of the oneness 
of consciousness, no such distinctions can exist. They are merely concepts which operate 
at the level where there is a distinction between the goal and the means to realisation. In 
reality, the worshipper and the worshipped are the Light of the one consciousness, which 
is our own true nature that is beyond any notions we may have of it, and so cannot be 
taught, attained, or even worshipped as if it were some reality distinct from that. There are 
no distinctions at all - even between Siva and Sakti. 

75 "This Bhairava’ of Anuttara Trika is Anuttara. The Absolute — Anuttara — is Absolute 
because it is not relative. It is not some ‘thing’ that can be defined or known to be this or 
that in relation to other things. Indeed, it cannot even be said to exist, as do phenomena, of 
which one can say ‘this exists’ or ‘this does not exist’, Imaginary objects both exist as 
imagined, and do not, as entities independent of the imagination. Anuttara is also not like 
that. It is indefinable in phenomenal terms, and so is also called the Indefinable 
(Anakhya). Indeed, this is one of the meanings of the term ‘Anuttara’. If one asks what it 
is, there is no — an — possible reply — uttara. One or other of four possible ontological 
alternatives (catuskori), namely, existent, non-existent, both or neither, defines every 
phenomenal entity in ontological terms. Nagarjuna, the founder and great exponent of the 
Buddhist Madhyamika — the Middle Way — understood Buddha’s proverbial silence when 
asked questions concerning the origin and final end of things and whether there is 
anything that has ultimate, permanent existence to indicate that nothing can be 
characterized in any of these terms. He referred primarily to what we would commonly 
believe existed, starting with simple physical objects up to the major categories that 
involve all or most things, such as time, space and causality. This means that for 
Buddhists like Nagarjuna, all that we experience in the world is illusory. It is not 
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Any entity (that can be objectively indicated as) ‘this’, which manifests as 
an existing thing (bhava) present before one ‘in the world’, when excluded (from 
all else) that is of the same kind, is said to be ‘(what) exists’, as does a jar. 
Whereas the Light (of consciousness), the nature of which has been explained 
previously, and which is full to overflowing with the endless (number of) existing 
things (bhava), ‘is not such’. As it is the Great (universal) Being (of all things) 
(mahasarta), it is not limited (anavacchinna) (in any way)" and so is not of that 
nature.” In this sense, it cannot be said in common parlance to be existent (saf) (as 
is an object). 


ultimately real. Moreover, whatever is conceived to be ultimately real is no different in 
this respect — it is just a notion. Abhinava understands that only the Absolute is 
indefinable in these terms. It cannot be defined as some particular ‘thing’, for that would 
implicitly entail a relative distinction between itself and something else which it is not. 
Moreover, it would be definable as an object in relation to a subject, whereas Anuttara is 
experienced in the domain of supreme subjectivity, which is beyond the individual subject 
and object. Totally free of objectivity, the very slightest trace of a notion that one has 
attained or experienced it, marks a fall from consciousness to insentience, from subject to 
object, from the universal to the particular, from plenitude and perfection to the 
incomplete and imperfect. MaheSvarananda quotes these verses in the MM (p. 177). There 
he says that according to this teaching ‘one experiences one's own nature as replete with 
the intensity of one's own freedom that transcends all the conditions of thought and its 
accompanying realities." 
” Concerning the Great (universal) Being (of all things above, note 1,677 to TÀv ad 
1/83cd-85ab (1/84cd-86ab). The term *avacchinna' , which literally means ‘cut off’, can be 
variously translated as ‘conditioned’ or ‘limited’. Individual phenomena are ‘cut off’, as it 
were, from the perceiver and one another. And so, even as the specific nature of each thing 
determined in this way is uniquely different and separate from everything else, they also 
limit and condition each other. Consciousness, which is one and universal, cannot be ‘cut 
off’, determined or conditioned, but is so to the degree in which it is identified with 
objectivity, that is, the psychophysical organism. 
” Objectivity is experienced as ‘this is’. Conversely, subjectivity is experienced as `I am’. 
“This is’ refers to the innumerable objects. So we say ‘this is blue’ or ‘this is yellow’, and 
so on. Each ‘this’ is a limited, confined entity, however vast or small it may be. 
Conversely, ‘Iam’ can only refer to one subject, that is, myself. However, subjectivity can 
be contaminated, as it were, with objectivity, as when, for example, I identify with the 
body or the mind. Then we say ‘I am the body’ or ‘I am the mind’. In such cases the ‘I 
am’ also appears to be a limited, confined entity. In reality, however, it is the body or the 
mind, that is, the objectivity that has contaminated the subjectivity, which is such. The 
pure consciousness of Bhairava Who is the Absolute can never be delimited in this or any 
other way. 

We perceive objects, whether internal, mental ones or external physical ones, as 
‘this is X". Thus, in cognitive terms, all objectively perceived entities can be characterized 
as ‘this’. Similarly, all the perceivers can be characterized as ‘I’. Any ‘this’ implies, as 
language also dictates, an action. This is what is meant here by ‘being’ — the act of being 
of all that ‘is’. However, just as ‘this is’ is not a complete sentence because the generic 
‘this’ lacks a predicate (as when we ask, ‘what is this?’), so too any objective ‘this’ must 
be some ‘thing’. Similarly, the first person of the act of being is implied in ‘I’. However, 
any predicate of ‘I am’ is always an objective ‘this, he, she or it’. It is true that one can say 
‘I am me’, but that too treats the ‘I’ as a predicable object. In other words, phenomenal 
subjectivity is inevitably associated with objectivity. Thus, that too has a phenomenal, 
objective existence. In this way, ‘existence’, and so too its counter-correlate, namely, 
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Well, if that is the case, should it be said to be ‘non-existent’ in common 
parlance (vyavahdrya)? With this doubt in mind, he says: 


ae amare 3 NAET 39 


asattvam cáprakásatvam na kutrapy upayogità | 29 Il 


What does not exist and does not manifest is of no use anywhere. 
Q9cd) (30ab) 


The Light (of consciousness) alone is the supreme Being (sata) of all 
existing things (bhàva), and so ‘what does not exist’ and ‘does not manifest’ is 
said to have no nature at all, like a hare’s horn, and so is not of use to the 
functioning (arthakriyd) of anything anywhere; (in other words,) it does not 
perform any function at all.” 

(Now) he says that, on the contrary, the Light (of consciousness) is not 
such: 


fare Sift reu were F: | 
visvasya jivitam satyam praküsaikatmakas ca sah | 


Real existence (satya)" is (the very) life of the universe, and that is 
(Anuttara Bhairava,) who is one with the Light (of consciousness)" (30ab) 
(30cd) 


‘non-existence’ (‘being’ and 'nonbeing'), are phenomenal. In this sense, the Absolute 
cannot be said to ‘be’ or ‘not be’, for the same reason that nothing can be predicated of it. 
Although it is the ultimate source of all phenomena, it is not itself phenomenal, i.e. 
objective, or indeed subjective, in relation to an object. As long as experience is caught up 
in these modalities, it is phenomenal, and hence subject to all its defects. The experience 
Anuttara, the Deity, has of Himself and the world is not like this. 
78 The existence of single individual entities is here termed ‘sat’, which means ‘being’, 
‘exist’ or ‘true’. Other schools, such as Advaita Vedanta, use the term to denote absolute 
Being. The Brahman is ‘sat’. Here universal Being, in which all individual forms of being 
— ‘sat’ — participate is ‘mahdsatta’ — ‘Great (universal) Being’. The feminine word ‘satta’ 
derived from ‘sat’ means literally ‘beingness’. It is identified with the power (Sakti) of 
universal God consciousness as its reflective awareness and freedom. This is the universal 
and transcendental Being of Deity. It is not like the existence — sat — of individual 
phenomena. In more immanent terms, it is the ‘radiant pulse’ — sphuratta — of 
consciousness. The term ‘prakdsa’ denotes the Light of consciousness and ‘sphuratta’ its 
‘radiance’. The former denotes the pure shining of the Light and the latter its shining as 
the apparently many things made manifest by it. When they are realized to be the ‘shining’ 
of the Light, they are experienced as its ‘radiance’. Thus the ‘radiant pulse’ of the Light of 
consciousness is the Being of all phenomena made manifest by it as it illumines itself. 
” Cf. above, note 1,611. 
© The word ‘satya’, which I loosely translate as ‘real existence’, is an abstract noun 
formed from the word ‘sat’, which means ‘being’, ‘existence’ and ‘real’. Thus ‘satya’ 
means ‘truth’, in the sense of what truly exists. Thus, a well known saying which 
characterizes most essentially the teachings of Advaita Vedanta is that ‘brahma satyarh 
jagat mithyam’ ‘the Brahman (Absolute) is truth (= real existence, truly existent) (satya) 
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(Real existence) is the ultimately real (pdramarthika) ‘life of the 
universe’. As the radiant pulse (sphurattd) (of consciousness), it is the (existence 
which) gives life to everything, sentient and insentient; nothing at all of this 
(idam) manifests without that, and so he says that (Anuttara Bhairava) is ‘one 
with the Light (of consciousness)’. The point is that because (it has) many forms 
in this way, it cannot also be said to be ‘non-existent’ (asat) in common parlance 
(vyavaharya).” 

Thus, it is also not (both) being and nonbeing (at once). So he says: 


STIS q qub qemep Fase: d 3e! 
den fe we dp BIT TA | 


übhyàm eva tu hetubhyam na dvyātmā na dvayojjhitah V 30 I 
sarvatmana hi bhaty esa kena rüpena mantryatam | 


and the world is falsity (mithya) (= an illusion, untrue)’. Abhinava must have had this 
saying, or one like it in mind, when he wrote this line. A false, illusory universe is no 
universe at all. At most it would be just a dream. Moreover, the consciousness that 
generates a false universe by assuming its countless forms would itself be false, in the 
sense of ‘untruthful’. 

" Jayaratha introduces this line with the statement that it refers to the Light of 
consciousness — prakása, which is a masculine word. The masculine pronoun sah (which I 
translate as ‘that’) does not agree with the neuter word satyam ~ ‘real existence’. It can 
only refer to Anuttara, Prakasa or Bhairava, that are all masculine words which denote the 
same reality from the three different perspectives Abhinava has in mind, 

® Advaita Vedanta, following suit from Buddhist nondualists, who stress the falsity of the 
world, distinguishes between a relative and absolute truth. The world of daily life and 
those who live in it are relatively real. We can distinguish between a mistake and a correct 
perception of something. We experience the difference between the reality of daily life 
and what we experience in a dream. But it is transitory. Nothing has permanent existence. 
Everything exists for some time and then ceases to exist, but ‘what exists’, the Advaita 
Vedantin and nondualist Buddhist would say, ‘cannot also not exist’. Parmenides, one of 
the earliest Greek philosophers, for the same reason comes to the same conclusion, which 
he stated in what became the classic dictum, ‘everything appears but nothing is’. 
Accordingly, he distinguished between Being, which has absolute existence, and the 
transitory existence of ‘appearances’. Similarly, the Advaita Vedanta maintains that the 
Brahman, which is eternal and unchanging oneness, is absolutely real, existent and true 
(paramarthikasatya). The world of duality is only relatively real; it is just the reality of the 
daily commerce of life (vyavaharikasatya). It is real in ‘common parlance’, not ultimately 
so. This is not the Trika view. As Abhinava says: 


“Where duality, unity, and both unity and duality are equally manifest is said to 
be (true) unity. To those who object that in that case duality (bheda) must also exist, (we 
say:) so be it; we do not want to speak overmuch. We neither shun nor accept (anything) 
that (manifests to us) here (in this world), as you do. If you wish to be supported by the 
view that favours all, then resort to the doctrine of Supreme Nonduality, the great refuge 
you should adopt.’ (MVV 1/629-631, quoted in Dyczkowski 1987: 41, see ibid. Chapter 
One for a more detailed discussion). 
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For these two reasons, the nature (of Anuttara Bhairava) is not the 
two (existence and non-existence) and is not devoid of the two. He shines as 
all things, (so pray tell) in what form should one invoke Him? (30cd-31ab) 
(31) 


‘For these two’ aforestated (reasons), namely, the unconditioned and 
luminous (nature of the Light). Surely (one may ask,) if that is the case, should it 
not transcend both, that is, ‘existence’ and ‘non-existence’? With this doubt in 
mind, he says: ‘it is not the two’ etc. Even at the time when (the relativity of 
phenomena as some that) exist and (others that do) not, manifests,®’ that same 
(Light) illumines (both as that which is) other (than itself), so how can it be 
devoid of existence and non-existence? Thus he says that ‘it shines as all 
things’. In this way, it is one with the supreme perceiver (who is pure 
consciousness free of thought constructs); otherwise, because of its unconditioned 
(unlimited and undivided nature) (anavacchinnariipa), it could never assume (the 
lower) state of ideation (vikalpatà) (of the sphere of objectivity in which one thing 
is conceptually distinguished from another). This is the overall meaning. As is 
said: 


'O pervasive Lord, non-existence is certainly other than (param) 
existence, and existence is other than that. And You are other than non-existence 
and existence. Thus, You are (both) existence and non-existence.’ 

Again: 

“Your nature (ripa) is not tranquil (and transcendent) or emergent (and 
immanent), nor is it (something) in between. O Hara, every single form (and 
essential nature of everything) is Yours, of which nothing can be said.’** 


®© bhavabhavavabhasakale’ pi, literally, ‘even at the time when being and nonbeing 
manifest’. 

* Other translations of param avabhásate could be that it manifests ‘param’, i.e. the 
supreme (reality), or ‘param’, ‘what is beyond (them)'. Another could be, ‘it itself shines 
as other than that (param)'. This translation is supported by the reference Jayaratha gives 
from the Sarnvitprakasa a little further ahead, However, I prefer to think of param as 
being in concord with sah — it (i.e. the light), and understand param to mean ‘other’ (than 
itself). From this perspective, two types of manifestation occur within the Light of 
consciousness. One is the existence of existing s. The other is their absence or non- 
existence. The manifestation of the colour ‘blue’ is accompanied by the manifestation of 
the absence or non-existence in that place and at that time of the colour ‘yellow’, and 
indeed, everything else, The Light of consciousness not only illumines both, it knows 
them to be such. Indeed, that is what making things manifest amounts to. Thus, if we think 
in relative terms in order to understand what is happening in relation to them, the Light is 
the supreme perceiver. In this sense, the Light illumines what is ‘other’ than itself, that is, 
the object, whether it be existent or non-existent (i.e. imagined, or has ceased to exist, or 
as the counter-correlate of what does exist, or even total non-existence). Moreover, they 
appear within it as manifestations which are forms of Light. Thus, as Jayaratha asks: ‘how 
can it be devoid of existence and non-existence?” 

*5 This reference is drawn from the Sarhwitpraküsa by Vamanadatta (SP 1/29). It seems 
that Jayaratha presents the previous quotation as coming from the same source. Although 
it cannot be traced to the extant text of the SP, it could well be from it, as none of the 
manuscripts of the SP recovered so far are complete, and both verses address the deity — 
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And so, we don't know ‘in what’ conceived ‘form’ it is said to be. This 
condition (dasa) is hard to know for perceivers subject to Maya, whose intellect is 
obstructed (upahata) by thought. (Indeed,) for the aforementioned reason, it 
cannot be known. This is the meaning. The most excellent of all, it manifests as 
the dense (unbroken) wonder of the supreme bliss, which is just (the pure) 
experience of one’s own nature alone (svanubhiitimatra), of those who, free of the 
activity of thought (vikalpavrtti), have made the reality of the supreme Self a 
direct experience. And so, it is said that ‘such is the (indefinable) Absolute 
(Anuttara)’ ^ 

This is not said only here; (it is said) elsewhere also. Accordingly, he 
declares: 


airfare sre TASTE 11 320i 
wae Marta wert wi wen | 


Srimattrisirasi proktam parajfiánasvarüpakam | 31 ll 
Saktyà garbhüntarvartinyà Saktigarbham param padam | 


It is said in the venerable Trisirasa" that ‘the supreme plane, which is 
supreme noetic consciousness (parajfiána), contains within itself (as its 
essence, infinite) power by virtue of (that same) power within it.’ (31cd-32ab) 
(32) 


8 


In order to answer the goddess's question," namely: “O god, how is 
supreme noetic consciousness (param jfünam)?" the Lord has talked about this, 
the nature of supreme noetic consciousness, here (in this passage). This is the 
intended (sense). (The author) quotes that (passage beginning with the word) 
‘power’. That which is this supreme plane ‘contains within itself (as its essence, 
infinite) power'." The power (of supreme consciousness) is (variously) called the 
plane of ‘freedom’ (svdtantrya), ‘reflective awareness’ (vimarsa), and so on. 
(Supreme consciousness) contains that (in the sense that that power) is (its) 
essence (sara), and that (power) is not separate from it. Thus he says (that this is 
so) ‘by virtue of (that same) power within it’. (He means that this is so) by 
virtue of that same power called ‘freedom’ which is ‘within’ (antaram), that is, at 
one with the perceiver, and is ‘at the end’ (antah) of it, and so is the supreme 
summit of existence (para küsthá)." This is its nature. The meaning is that 


Visnu. In the former case, he is the ‘pervasive Lord’, which is the literal meaning of the 
name Visnu. In the latter ‘Hara’ — literally ‘Saviour’ is a common name of Visnu. 

* Above, 2/28c (2/28d). 

7 See below, 3/205cd-206ab. 

5 Read -nirnayártharh for —nirnayartha. 

® Read tacchaktigarbharh for tacchaktigarbha. 

? The word ‘antar’ can mean both ‘within’ (as I have translated) as well as ‘at the end’, 
So Jayaratha explains that the supreme power of consciousness is both *within' it, at one 
with it and ‘at the end’ of it, that is, it is at its highest extremity, as the supreme summit of 
existence. 
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(supreme consciousness) is characterized by that (power) as its own essential 
nature. Otherwise, it would not be supreme. As is said: 


‘The (wise) know that the (essential) nature of the light (of manifestation) 
(avabhasa) is reflective awareness; otherwise (if that were not so), the light (of 
consciousness), although coloured by the (entities manifest within it), would be 
insentient, like a crystal.” 


Thus, it is the essential nature (of every single thing and oneself) that 
abides within the power (of the Light of consciousness), which is (its) freedom 
(and reflective awareness). The meaning is that this is always its nature." Thus it 
‘contains within itself (as its essence, infinite) power'.? The meaning is that, 
apart from the power of (its) freedom (svatantrya), it has no other powers. That 
same (power) acts (in the sphere of daily life) as many (powers), according to the 
adventitious purpose (arthopüdhi) (to which it is applied), that is, the particular 
object of desire (or knowledge) etc." This is the sense. As is said: 


? TP. 1/5/11. This verse is quoted again in full below in TAv ad 4/184, the first line ad 
11/46-47, and the first quarter ad 16/249cd-251ab (250-251). This verse, or parts of it, is 
quoted three other times by Jayaratha. See TÀv ad 4/184, ad 11/47 (first line), and ad 
16/249cd-251ab (250-251) (first quarter). Utpaladeva explains in his own gloss (vrtti) of 
this verse that objects that appear within consciousness, unlike a crystal, evoke emotive, 
aesthetic responses within it. They are 'savoured by it. The word he uses here is 
‘camatkrti’, which literally means ‘wonder’. Torella writes: ‘Abhinava (IPVV vol. 2 p. 
117) says: 'camatkrti means the act of a person savouring (bhufijanasya), that is, the bliss 
constituted by the full achievement of fruition.’ Bhufjana, Abhinava explains later, is he 
who, engaged in savouring a sweet taste or the like, unlike a voracious glutton, lets the 
experience rest on his cognizing subjectivity, which thus predominates over the objective 
part. The state of ‘wonder’ (camatkrti, camatkàra) in its highest form is thus both the act 
of ‘savouring’ the aesthetic object and the plenitude, absolute independence of 
consciousness devoid of obstacles (avighnd sarnvit), the savouring of which is in the final 
analysis a savouring of one’s own self and one’s own bliss, which eludes the mediation of 
the world of objects, and even goes beyond that relative and momentary transcendence 
that one has in the aesthetic experience of poetry and theatre.’ Torella 2002: p. 118-119, 
note 23. 

” The text reads: sadaiva tüdrüpyena vartate, which literally means *it always abides with 
that nature.’ The Light of consciousness, which is Anuttara and eternal No Means 
consciousness, experienced within time is ‘always’ in the form of its freedom, which is its 
reflective awareness that gives rise to the countless manifestations and their corresponding 
perceptions. The pure transcendence of Anuttara, the Light of Bhairava consciousness, is 
invariably at one with the wonderful immanence of its power, which makes Anuttara 
manifest and known both as pure Light, within itself, and the radiant splendour (sphuratta) 
of its manifestation as all things, externally, as it were. Thus, its power is botli within it in 
relation to itself as its own nature and externally in relation to its manifestations. 

?' Read -garbharn for -garbha. The expression *saktigarbham" can be understood to be an 
adjectival compound qualifying *the supreme plane', which is how it has been translated, 
ie. ‘the supreme plane contains within itself (infinite) power’. Jayaratha also understands 
it to refer to the power of freedom of the Light, which, as its one power, contains within 
itself all its powers. 

% When consciousness limits itself to assume the form of the perceiver in relation to an 
object, its one power assumes many forms according to the purpose to which it is applied 
by the perceiver in relation to the object. The same power of consciousness is, for 
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"Thus, the precept (vidhi) is sound (which states) that He is united with 
the power of (creative) freedom (svatantrya) alone. Moreover, (the fact that) He 
possesses many powers amounts to (His inseparable) union with that (one) power 
alone.” 


Therefore, in accord with the stated teaching that ‘free (awakened) 
consciousness is ultimate reality’, the Light (of consciousness) that is 
unconditioned (anavacchinna), by nature possesses (the infinite power of) 
freedom and is free of thought constructs, is the supreme principle (tattva). This is 
the essential meaning. 

Thus, he says, because it cannot tolerate (any) constraining distinction 
(niyata-vyvaccheda), it cannot be conceived. 


TAA Tea I mW ATA 1 3311 
amade wp RaT d 

na bhavo napy abhavo na dvayam vācām agocarat || 32 ll 
akathyapadavirüdham Saktistham Saktivarjitam | 


(Anuttara is) neither Being nor Nonbeing nor the two (together), for 
it is not in the domain of words (vàc)." Firmly affirmed (rüdha) on the plane 
of the inexpressible, it is established in power (and yet is) devoid of power." 
(32cd-33ab) (33) 


example, the power of the will of the perceiver when he desires some object and that of 
his capacity to know when directed at some object to perceive it. The purpose is said to be 
‘adventitious’ because all-inclusive consciousness does not and cannot have a purpose or 
goal outside itself that needs to be achieved. 

?* Above, 1/67 (68). 

% This saying is quoted again by Jayaratha below three more times (ad 9/64, 11/22cd-23ab 
and ad 29/92-95). In two of these instances, s a way of referring to the supreme 
transcendental reality as the ultimate ‘place of rest’ (visrdntisthdna) in the supreme subject 
at the summit of the ascent to the supreme level or plane of consciousness (TAv ad 29/92- 
95). As such, it is the thirty-eighth principle (TAv ad 11/22cd-23ab). In the third instance 
it serves to indicate that, as transcendent Siva, it is free to assume any form at will (ad 
9/64). Cf. above ad 1/90 (91) svatantrapraküsatmà parame$vara eva paramürthah 
"ultimate reality is the Supreme Lord alone who is the free Light (of consciousness)." 

°? Cf. the quote from the Urmikauldrnava in TÀv ad 2/48. The word vācām is the genitive 
plural of vac, which means ‘speech’, Possibly by using the plural here Abhinavagupta may 
just simply mean ‘words’ or ‘languages’. It is also possible that he is referring to the levels 
of Speech. If so, we may have to understand that the supreme level is not included. But as 
Supreme Speech is the reflective awareness of supreme ‘I’-consciousness, perhaps 
Abhinava is saying that Anuttara is above that also. 

°’ By ‘power’ here Abhinava means the plane of immanence. The ‘plane of the 
inexplicable’, that is, Anuttara, is ‘established in power’ when it manifests as all things 
through the unfolding of its power of freedom and reflective awareness. In itself all that 
exists is the pure Light (prakasamütra) of consciousness, which is Anuttara. From that 
perspective, nothing has or ever will take place, nor does anything manifest that is not 
Anuttara. Only Anuttara shines in all eternity. As Ksemaraja puts it: ‘in actual fact nothing 
arises and nothing falls away, only the Goddess (bhagavati), that is, the power of the 
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((Anuttara is) neither Being nor Nonbeing nor the two (together)), ‘for it 
is not in the domain' (of words). (Any) specification (nirdesa) is based on (the 
phenomenal, specific) being (bhdvapradhdna) (of that which is specified). Thus 
because (Anuttara is not so,) it is not in the domain of words, and so is ‘firmly 
affirmed (rüdha) on the plane of the inexpressible'. This is the meaning. AII 
this has been explained many times and so there is no need to exert oneself. 
(further to do so) again. 

Thus, he says, those who are (constantly) attentive (avahita) to the 
supreme (reality) are those who have achieved the goal.” 


For One Firmly on the Path of Anuttara No Means is Required 


sft 3p wedfafmremdwfafi. 1133 0 
SHRI Berets yaa: | 


iti ye riidhasamvittiparamarthapavitritah || 33 M 
anuttarapathe rüdhàs te ‘bhyupayaniyantritah | 


Thus (iti), those who are sanctified by the supreme reality which is 
consciousness firmly affirmed (rüdha) (within them) and are firmly affirmed 
on the path of the Absolute (Anuttara) are not constrained by (any) means 
(to realization and have nothing more to do). (33cd-34ab) (34) 


‘Those who are sanctified’ by having removed the impurity of the 
distortions of relative distinctions (bhedavikara) have become fit recipients of (the 
realization of) the supreme nondual (reality). (They have been sanctified by) the 
radiant pulse (sphurana) of everything manifesting as all things, which is the 
supreme reality of consciousness that is ‘firmly affirmed’, that is, has developed 


vibration (of consciousness) (spandasakti), which although non-sequential (akramá) 
shines radiantly as (each) manifestation in this way and not that (tathatatha), as it arises 
and falls away.’ (SpNir p. 5). The Goddess of Consciousness is the power of the Light, 
that is, the freedom which is ‘the agency of the act of manifestation" 
(praküsanakriyákartrtva). When that operates, Anuttara is ‘established in power’. When it 
rests tranquil in its own nature as pure Light, it is, in a manner of speaking, *devoid of 
power’. Activity — the universe of immanence — and repose — transcendence — are not two 
moments or aspects of Anuttara. They are both equally Anuttara. Transcendent Siva is 
immanent Sakti, and immanent Sakti is transcendental Siva. This is one of the reasons 
why Anuttara is ‘inexplicable’. It is neither one nor the other but is at the same time both. 
Anuttara is not just ‘inexplicable’ or ‘not within the range of speech’ because it is infinite 
consciousness beyond mind. Then it would be as is the absolute Brahman of Advaita 
Vedanta, and the manifest world (which is ‘within the range of speech’) would be an 
illusory dream — not a creation or manifestation of the Absolute. Moreover, powerless, the 
Brahman is not Deity, as is Anuttara. In terms of practice, when one discerns that there is 
something more, as it were, apart from Anuttara, the first and most subtle ‘thing’ is its 
power, Then No Means, experienced as its spontaneous power of freedom and reflective 
awareness, is the Supreme Means (see below, 3/1 and comm.). 

” Read ye cátah parüvahitüs ta eva krtakrtyah for ye cüto ‘vahitas ta eva param 
krtakrtyah. 
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by attaining oneness with that, by the master's teaching etc. explained (before) 
‘thus’ (ir). Therefore they ‘are not constrained by (any) means (to 
realization)’, whether external or internal, separate (from that), that is, they are 
not dependent on them. As such they are ‘on the path of the Absolute 
(Anuttara)', that is, they rest on the path which, as the dense (uninterrupted) 
wonder of full (and perfect) bliss, is the most excellent all and is their own state 
(ütmavrtti) of (perpetually) expanding consciousness." The meaning is that just 
by abiding (avasthdna) in their own (innate and spontaneous) aesthetic delight 
(svarasa), they have attained that state of oneness (sdmarasya) (with the aesthetic 
delight of consciousness). This is the meaning. That is said (in the following line): 


“Be just as you are, go neither inside nor outside. Just abandon the mass 
of distortions by the expansion of consciousness." '? 


Again: 


‘The yogi who rests in the power of bliss is one (with the aesthetic delight 
of consciousness) (samarasa)." 


Again: 
"There is no other means at all apart from the understanding of one's own 


ntial) being (svasattá). The yogi who, following that (essential being and in 
accord with it), abides in himself (svastha), is happy.’ 


He says (in response to the question) ‘and then what?’ 


rfe warns add mw d avi 
geda vata | 


tesàm idam samabhati sarvato bhavamandalam | 34 I 


1% The word iti serves as a marker of direct speech, as do inverted commas in English, It is 
placed at the end of the statement, so its location here at the beginning of this verse 
indicates, according to Jayaratha, that the previous verses are spoken as, for example, a 
teacher's instruction. At this level of ‘practice’, which one could describe as total passive 
receptivity, the disciple simply hears these words and recognizes the reality which is their 
purport. In this case, somewhat paradoxically, the instruction is that it is beyond 
instruction. 

10! The means to realisation serve to expand consciousness that is contracted and delimited 
by objectivity. No Means consciousness, which is the Inexplicable Absolute, Anuttara, is, 
from the relative finite point of view, in a state of perpetual, spontaneous expansion. Thus, 
those who recognise that to be their own consciousness have no need to do anything. They 
simply rest in and as that state of perpetually expanding consciousness. 

"? | have not been able to trace the source of this line. However, the sense accords with 
the teachings of such works as the Anuttardstaka, (probably wrongly) attributed to 
Abhinavagupta. The following two citations follow directly after this one, connected one 
to another with a simple żathā (‘in the same way’, ‘again’). They may well all be from the 
same text, 
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purahstham eva samvittibhairavagnivilapitam | 

This totality of phenomenal existence manifests equally from all sides 
before them as consumed by the fire of the Bhairava that is consciousness. 
(34cd-35ab) (35) 


Although all 'this totality of phenomenal existence' manifests in 
relation to the body etc. ‘before them’, that is, those who possess the penetration 
of No Means (anupdyasamavesa), it manifests as full (and perfect) consciousness, 
in accord with the teaching ““(all) this has emerged from me”, “it is reflected in 
me" and "it is not separate from me", This is the meaning. As is said: 


"Just as wood, leaves or stones etc. that have fallen into a salt mine 
become salt, in the same way existing things (that have fallen) into consciousness 
(become consciousness)." 

Thus, he says: 


Tub Wurm ARARAT: 11 3411 
Ife TRTTSTHTRSTIGTIRTI: | 


wat dp mW 3 yet aft mew I1 3&1 
q wWunfesereqni wat: wp few. | 


etegm sukhaduhkhamsasamkatankavikalpanah | 35 ll 
nirvikalpaparàvesamatrasesatvamágatüh | 

esam na mantro na dhydnam na püjà nàpi kalpanà | 36 Il 
na samayyádikacáryaparyantah ko ‘pi vibhramah | 


All that remains of their thoughts of (the various) kinds (arisa) of 
pleasure and pain, doubt and fear, is just (their) supreme absorption 
(paravesa) (in the pure Light of consciousness) free of thought. For them 
there is no Mantra, no meditation, no worship, imagination (kalpand) nor 
any wandering (vibhrama) (through the grades of initiation,) starting from 
that of a common initiate (samayin) to that of a teacher. (35cd-37ab) 
(36-37) 


'* These lines are drawn from 3/280d-281ab (3/280abc) below. There this is said to be the 
experience of the Sümbhava state experienced through the Divine Means (Sümbhavopáya). 
Abhinava is describing the highest level of the Divine Means which leads spontaneously 
to No Means. Once everything has been burnt away by the fire of consciousness through 
the Divine Means, it becomes one with the consciousness beyond means. The Fire of 
Consciousness can be experienced at the highest stages of all the means to realisation, the 
Divine (see below, 3/263ab-265ab (3/262-264)), the Empowered (see below, 4/202-203), 
and the Individual (see below, 5/27cd-36). When it has consumed the fuel of the impurity 
of duality and stops burning, No Means consciousness dawns. 

"* In the pure Light of No Means consciousness there is neither teacher nor taught. 
Indeed, there are no grades of initiation, as there is no need to perform any rites or even 
recite Mantra. This realization dawns in an instant on those who have received the most 
intense forms of Siva's grace (Saktipata) and been purified (bhàvita) by it (cf. below 
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‘For them’, that is, those who have attained a state of penetration (into 
pure Siva consciousness) which is free of mental cogitation (avikalpaka), not only 
worldly (/aukikya)"” imaginings (and thoughts of pleasure and pain and the like) 
are (as if) nothing; such too are the other-worldly ones (alaukikya).' He says this 
with the words ‘for them (there is no Mantra)’ etc. ‘Imagination’ (here means 
imagining in the course of a rite that the deities have) locations (sthana)'"” and the 
like. 

Surely (one may ask,) if this is the case, then how should the remaining 
observance (of such a realised soul’s embodied life) (Sesavrtti) be like? With this 
doubt in mind, he says: 


The Liberated Soul’s Only Purpose is to Elevate Others 


TTT AAT: | 
meen feature wem 0 3011 


samastayantrandatantratrotanatankadharminah | 
nànugrahát param kificic chesavrttau prayojanam V 37 ll 


One who is armed with the sword (of discernment) that cuts through 
the weave (tantra) of all restrictions has no other purpose at all than to grace 
(others) in the course of the remaining mode of conduct (of his life after 
liberation) (Segavrtti)."* (37cdef) (38) 


‘All’ and every one of the ‘restrictions’ taught in the scriptures, that is, 
the regulations of the sort ‘this should be done and this not’ are a ‘weave’ (tantra) 


3/289ab-290cd (3/288-290ab) and commentary). Abhinava is not denying that ritual can 
serve as an efficacious means to liberation realization. It is certainly meaningful, but only 
for those who have not received this grace. Nor is it a matter of all or nothing. Ritual may 
be performed as long as this goal is not attained. Then it may be discontinued as being of 
no further use. Indeed, this may happen, for example, even at the conclusion of the initial 
purification in which the officiant identifies with Siva (cf. 15/283cd-288ab). Of course, 
rituals may be performed for others who may benefit from them. 

"5 Read with MSs Ch, J, Jh and Ñ laukikyà for laukikya. 

"© Read alaukikyà api for alaukikya api. Worldly notions and imaginings concern 
peoples' daily concerns, pleasure and pain, hopes and fears etc. Other-worldly notions and 
imaginings are those that concern worship and other activities of spiritual life. 

1 Concerning sthdnakalpand the conception or formation of place, see below, 6/1-5. 

' Quoted below in TÀv ad 4/47cd-48. See below, 2/43-46. In a technical sense ‘Sesavytti’ 
— ‘the remaining mode of conduct’ — refers to post-initiatory observances that initiates 
must adhere to until they die, when ideally they achieve liberation. These are described 
below in chapter 26. In this context, Abhinava understands the ‘supreme penetration’ into 
No Means as an immediately liberating initiation, signalling the beginning of the state of 
‘liberation while alive’ — jrvanmukti. Clearly, one who has achieved this has nothing left to 
do for himself and has no obligations. Nonetheless, he takes care to maintain his 
observance by leading others to liberation by the power he has to grace them and the 
various means to realisation. So they continue to serve a means for others but serve no 
purpose for himself. 
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because they go on extending (tanyamana) (like) a network of threads that (woven 
together) make up a (piece of) cloth and the like. (He is) ‘armed with the sword 
(of discernment)' (which serves) as a weapon to cut through it, that is, cut it off. 
(and bring it to an end) (viccheda). This is the meaning. Just as a sword cuts 
through à weave, in the same way this (realised soul who) has penetrated into No 
Means (cuts through) the restrictions (imposed) by the scriptures, and so for one 
who has ascended (into the pure consciousness of No Means), there is no 
contraction at all. This is the sense. The scripture serves to regulate (the 
discipline) of those who are in need of instruction and desire to rise (to higher 
levels). This was said before. Thus, because he has done (all that) needs be done 
for himself, he continues to be present (in the world only) in order to grace others. 
Accordingly, he says: (he has) no other (purpose), such as the observance of the 
rules (samaya) (of right conduct), ‘than to grace (others)'. 
He says that: 


cd wie fenfu POIAR US Wem 
a ona oft read ara cava d 
"gui senem tetra: 
"ed qur AAEE ATA 11 32 i 


svar kartavyarh kim api kalayaml loka esa prayatnàn 

no párárthyam prati ghatayate küficana svapravrttim | 
yas tu dhvastakhilabhavamalo bhairavibhavapürnah 

krtyam tasya sphutam idam iyal lokakartavyamatram || 39 ll 

""(The people of) this world exert themselves, intent as they are in 
some way on their own affairs. They do not act at all for the benefit of others. 


'? This verse is quoted in IPVv 1, p. 33-34; there svapravrttim — ‘their own affairs’ reads 
svdtmavrttim ‘their own condition’, and dhvastakhilabhavamalo — ‘(he in whom) all the 
impurity of phenomenal existence has been destroyed’ reads tyaktakhilabhavamalah ‘(he 
who) has abandoned all the impurity of phenomenal existence’; bhairavibhavapiirnah — 
‘(he who has) identified with Bhairava, by virtue of which he is full (and perfect)’ reads 
prüptasampürnabodhah — ‘(he who has) attained completely full (awakened) 
consciousness’. 

Abhinava associates the sentiment expressed here in this verse with the first verse 
of the IP and quotes it in IPVv 1 p. 33-34. The verse reads: 


katharicid ásádya mahesvarasya 
dàsyarh janasyapy upaküram icchan 
samastasampatsamavaptihetum 
tatpratyabhijham upapadayami \ 1 || 


‘Having somehow attained the state of a servant of the Great Lord (mahesvara), 
which is the cause of attaining all that is of value, and wishing to render service to 
humanity, I am establishing (by reasoned argument) the Recognition of that (reality).’ IP 
1A/1 
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He goes on to comment: 


svatmani nirakankgata iti visesavisayo nisedhah sesam abhyunujanatiti icchārūpāyā 
ākāħkşāyā gatyantaravirahat para eva visayo (> ‘visayo) bhavati | na ca 
parapakaravisaya (> paropa-) asau yuktà tasya apürnasvütmakair esaniyatvàt, asya tu 
isvaradásyena samastasampatpraptihetuna paripürnatvàt svatmani kiricid api kartavyam 
esaniyam nasti | apratihatà ca citsvabhüvatvàd icchà | sā pardarthavisayaiva balàt 
sampadyate | svasampádya-niyantrito hi na param upacikirset, svasampüdyübhàve tu 
balád eva paropakaravisaya sā bhavati | yathoktarh mayaiva $risadardhaslokavürtike 
tantrüloke 


svar kartavyarn kimapi kalayamlloka esa prayatná- 

nno pürürthyar prati ghatayate kürcana svātmavrttim | 
(p.34) yastu tyaktakhilabhavamalah prüptasampürnabodhah 
krtyarn tasya sphutamidamiyallokakartavyamátram | (TA 2/39) 


‘A state devoid of craving within oneself’. ‘Craving’, which is desire, (coi 
of) the denial of a particular object and the acceptance of what remains. As there is no 
other condition (of desire), the other (person) is not an area (visay) (of its concern). Nor 
does it make sense that helping others is its concern, because the object of desire is that of 
those whose nature is unfulfilled (apürna). (However,) one who is completely fulfilled by 
(his) condition as a servant of the lord, which is the cause of attaining all that is of value, 
there is nothing at all within himself that needs to be done that is desirable. (His) will is 
unrestricted because (its) nature is consciousness. It forcefully becomes (desire) that is 
concerned with the needs of others (pardrthavisaya). One who is constrained by what he 
must achieve for himself has no desire to act (for the benefit of anyone) else. (But) when 
there is nothing to be achieved for oneself, (his) desire forcefully (becomes such that it) 
area of concern is to render service others. As I myself have said: 


iti | tena dtmano 'sesasampannidhànamahüdevadàsyalübhàt saripanne upakare parasyapi 
tam icchann iti apratihateccháprasaratvád eva paritusyamiti prüptakülo yukto me ‘tra āíu 
paritosah iti prüptakále liga | 


(I have) obtained for myself the condition of Mahadeva’s servant, which is the 
treasure of all that is of value and so, wealthy and desiring to help others also, 1 am 
completely satisfied because (my) desire flows forth unobstructed. Thus, as (I am one) 
whose time has come, it is right (and reasonable) that I should be quickly satisfied here (in 
this way). 


tad etat upaküram icchan ity asya vydkhyanam paritugyeyam iti | prasarantyà hi icchàyà 
anirodhah paritosah paropaküre samarthah, tadvisayam icchüm prasarantim svártha- 
sarnpadanaprabalyena và svarthapratighataparakaranatatparyena và anásankitaprasara- 
nirodham kathamkaram nirundhyàm iti tatparyam 


The explanation of (the sentence) ‘wishing to render service (to others)’ is that 
(others) should be made (to feel) completely contented. ‘Contentment’, which is the lack 
of impediment to the flow of the will, is capable of assisting others. Desire flows forth 
which has that as its concern (visaya). Or else (it may do so) by the overpowering (need) 
to achieve one’s own purpose or else with the intention to remedy what impedes (the 
achievement of) one’s own purpose. One must in some way block the obstruction to the 
(free) flow (of the will to help others) that is free of doubts (and misgivings). This is the 
overall sense.’ IPVv 1 p. 33-34 
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While he in whom all the impurity of phenomenal existence has been 
destroyed and identified with Bhairava, by virtue of which he is full (and 
perfect), has clearly only this (left) to do, namely, (attend to) the well-being of 
the people of the world." (39) 


‘(The people of) this world’ are the category of perceivers (whose 
consciousness) is contracted insofar as, in accord with the teaching that ‘(selfish) 
desire is the impurity (mala) here’,''' (the fettered soul) believes himself to be 
incomplete (apiirnamanyata), because he is conjoined with the worldly impurity 
of the individual soul (anavamala). (Thus, due to this,) he ‘exerts’ (himself) 
because of (his) impelling need ‘in some way’. (He says this) to indicate (that he 
exerts himself in) all his own affairs in general. (But) ‘intent’ (kalayan) (in this 
way), he is not successful (in accomplishing) his own goal, for, as the saying goes 
‘that is not accomplished which is (presumed to be) accomplished by someone 
(who is himself) not accomplished'.'? So how can he manage (to direct) his 
activity (pravrtti) ‘at all’, even a little, for some other (person's) benefit, and even 
if that is done, that activity would not serve (to achieve) anything. This is the 
general sense. 

But one who, on the contrary, has rendered nought (all) bondage because 
he is has been penetrated by (the pure consciousness of) No Means, has thus, by 
virtue of his identification with Bhairava (bhairavibhava), that is, by attaining the 
nondual knowledge (of his oneness with) the Lord, accomplished (everything) 
within himself, and so, because (nothing else is) needed, ‘he is full (and 
perfect)'. Thus, not propense to anything else, he is at rest in his own Self alone. 
‘Only this''? is what he has necessarily (left to) do'™ for all (the people of) the 
world, namely, bring about the recognition of their own (true) nature. The 
meaning is that this is all that he has ‘clearly (left) to do’, which does not fade 
away, namely, just grace the world. This is the meaning. The point is that he has 


! The expression here is lokakartavyamatram, which literally means ‘just what needs to 
be done for the world’. This verse is quoted below in TAv ad 4/47cd-48. 
1 SvT 4/105d. Beset by feelings that something is missing, the fettered soul does not 
recognize his essential perfection as the all-embracing plenitude (pūrņatā) of 
consciousness. Thus, all his activities are directed at satisfying the need to be complete 
and not lack anything. But he can never achieve this in this way. A true sense of fulfilment 
depends on recognizing oneself as the All. As long as one experiences oneself as a limited 
individual set apart from everybody and everything else, it is impossible to feel satisfied 
and complete. However, those who without means or method recognize that they are 
Bhairava reduce all the bondage of craving to nothing. Accomplished within themselves 
through the realization of nonduality, they are devoid of all desires, and resting in 
themselves without being dependent on anything else, experience themselves to be full 
and perfect. Now free of the selfishness that motivates the actions of the fettered, they 
have nothing left to do except to work for the benefit of others. 
'? One could also translate in a different context: ‘that is not proved by something which 
is (itself) not proved.' The sense is simply that a proposition cannot be proved to be 
correct by another one which is itself not proved to be so. 
n3 Read tasyeyat for  tasyeyatà and insert yat between  küryam and 
svátmapratyabhijfniapanam. 
! Read kartavyam for granthakartavyam. 
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nothing to do for himself because he has attained (all that) needs to be attained. As 
the Lord has sung (in the Bhagavadgità): 

"The man, who delights in the Self, is satisfied by the Self and is content 
in the Self, has nothing (left) to do." 5 


‘O Partha, there is nothing at all I must do (anywhere) in the three worlds, 
nothing that has not been attained that needs be attained, and (yet) I abide in 
action," ''* 


Those who (receive) grace from others are of two kinds, namely, those 
Whose consciousness is pure and those whose consciousness is not pure. 
(Abhinavagupta) says (in the following verse) with regard to those whose 
consciousness is pure that his imparting of grace (to them) is to that extent (tāvat) 
unaided." 


qà afa aA AE: | 
A aoa I Ko dI 


tam ye paśyanti tadriipyakramenamalasamvidah | 
te ‘pi tadrüpinas tàvaty evasyanugrahatmata M 40 M 


Those whose consciousness is pure and behold him also become of his 
same nature by (his) transmission of that nature (to them). Such is the extent 
of his grace!" (40) è 


‘Those whose consciousness is pure’, by virtue of (their) previous 
practice ete., or are recipients of the most intense (tīvratīvra) form of the descent 
of the power (of grace). They ‘behold him’ (that is, the teacher) whose nature has 
been explained previously, (and so also become of his same nature) ‘by (his) 


'5 Read with MSs Ch, J, Jh and Ñ karyarh for karya BhGi 3/17. Commenting on this 
verse, Abhinava writes: ‘one who rejoices in one’s own Self alone remains engaged in 
activity only because this is the nature of the sense organs, which remain active regardless 
of whether one is active or inactive. Such a person does not engage in communication 
with other living beings for any selfish purpose. He, knowing his duty, performs it in 
accordance with sastric injunction.’ Translation by Boris Marjanovic (2002: 92). 

"6 ]bid, 3/21. 

'" The one who is imparting grace is described in the previous verse. He graces 
everybody, both those whose consciousness is pure, that is, free of thought constructs, and 
those whose consciousness is not. Verses 40 to 43 concern those whose consciousness is 
pure, that is, free of thought constructs. These elevated souls are graced by their teacher 
directly without any intermediate aids, simply by participating in the teacher's absorption 
in liberated consciousness free of means. This takes place by participating in the same 
spontaneous process of transformation by which the teacher achieved the recognition of 
his oneness with Bhairava by His grace unaided by any means. The following verses refer, 
by way of contrast, to those whose consciousness is not such. Unable to grace them 
directly, the teacher requires some means by which to do so. 

!'5 Quoted below TÀv ad 4/47cd-48. 
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transmission of that nature (to them)’ (radrüpyakramena),'^ (realising that) ‘he 
is penetrated by (the divine consciousness of) No Means (nirupáyasamávesa)." 
Preceded (in this way) by knowledge (jfana), they make (the one divine 
consciousness which shines through the teacher) a direct (experience). Thus, just 
by seeing the other (that is, the teacher, and by the transmission of that 
consciousness, "^ in accord with the dictum stated further ahead that ‘(the disciple 


is illumined) like the flame (of a lamp) that has arisen from (another) flame’ ,!! 


1° tüdrüpyakramena lit. ‘by following that same course of development (of 


consciousness).' Here ‘krama’ means, as Jayaratha says, sarnkrama, i.e. ‘transfer’. 

1 Once the disciple has been perfectly purified by the fire of consciousness, he is fit to 
enter the supreme state of consciousness free of all means. Then *by following that same 
course of development’, that is, first purification in this way and then the transfer of 
expanding consciousness free of all means by the most intense form of grace (see below, 
13/130cd-131ab). This takes place when the disciple witnesses that the supreme state of 
consciousness the teacher has attained is the same as his own. The teacher merely tells his 
disciple to observe his (i.e. the teacher's) consciousness. Then, once the disciple has 
experienced his teacher's state of consciousness, he should pay attention to his own 
consciousness to recognise that it is the same perfect, expanding consciousness within 
which the teacher is immersed, and which has been transferred to him. In this way the 
disciple follows the same course of development as the consciousness of his teacher. The 
disciple needs not do anything nor does the teacher; they just observe one another for a 
moment to share the same enlightened consciousness beyond means. This is the most 
immediate and direct form of initiation. 

?! The same phrase is quoted in TAy ad 3/291ab (3/290) and 4/203. The context is always 
the same, that is, the initiation of the disciple into the supreme state by a direct 
transmission of the teacher's enlightened state by means of his gaze. Although Jayaratha 
says that this dictum is stated further ahead, it cannot be traced. However, Abhinava does 
make use of the same expre n, but not with exactly the same wording, as an analogy for 
how illumined consciousness is transmitted from teacher to disciple in general. There it 
appears that he is paraphrasing the SYM, saying: dipàd dipavad idrsah || santüno — ‘a 
spiritual lineage (santána) is like this, namely (a series — santana — of lamps in which) one 
lamp (is lit) from (another) lamp’ (23/27d-28a). The SYM is thus the most probable 
source. The same or similar expressions also appear in Krama sources. An example is the 
Devidvyardhasatikà or the Yonigahvaratantra, from which it shares (most probably draws 
from) much material (see below, TÁv ad 4/149 and note). The relevant lines are: 


tatksanát patate bhümau chinnamiila iva drumah | 
vedhadiksaprayogena sarhkranta yasya hrdguhd WW 
tatksanáj jayate so’ pi dipád dipam ivoddhrtam | 


‘At that very moment, he falls to the ground like a tree cut at the root. He too, 
whose heart-cave has received the transmission by the application of the initiation by 
piercing (vedhadiksá), becomes at that very moment (as is his teacher) like a flame taken 
from (another) flame.’ DDS 191-192ab (my edition and translation. The last two lines 
appear with no variants in the Urmikaularnava as verse 3/103ab (3/103)). Note the variant 
dipad dipam ivoddhrtam (‘like a flame taken from (another) flame’) for dipad dipam 
ivoditam (like the flame (of a lamp) that has arisen from (another) flame). Although the 
reading in the DD$ appears to be more satisfactory, I have retained the one here, as it is 
found uniformly in the two other places it is quoted by Jayaratha. Note also that this 
common image of being cut down at the root is also applied to the functioning of sattarka, 
which is like an axe that does that (see 4/13). 


52 CHAPTER TWO 


they are (also) penetrated by (the divine consciousness of) No Means, and so are 
similar to that"? (in all respects). This is what remains (to be said that is not 
expressed directly in this verse). 

Again, the vision of Siddhas and the like, which is an occasional cause 
(nimitta) of penetration into No Means (consciousness), is of the same nature. 
This (teaching) was previously corroborated (by the scripture in the passage) 
beginning with: ‘the vision of Siddhas and Yoginis . . .'.'? Thus ‘such is the 
extent of his grace’, namely that just the sight (darsana) (of him) (liberates the 
disciple). Indeed, there is no dependence (at all) on the means (to realisation), and 
the rest that will be explained (in the following chapters). This is the meaning. 

Surely, (it is said) everywhere (in the scriptures) that initiation is the 
means to liberation, with statements such as: ‘liberation is conferred by Siva's 
initiation’. So how is it that it is said here that that is attained even without 
initiation by just seeing (the teacher)? With this doubt in mind, he says: 


Knowledge of Reality is Ultimate Ritual Action 
Uer Wed amie Het d 
dard frat Ragi ove i 


etat tattvaparijfidnam mukhyam yāägädi kathyate | 
diksantam vibhunà $rimatsiddhayogisvarimate V 41 I 


The Ubiquitous Lord teaches in the venerable Siddhayogisvarimata 
that this complete knowledge of reality" is the primary (form of ritual 
action,) ranging from the sacrifice to initiation."* (41) 


12 Read tatsadrsa for tatsadrksa. Just as there is no difference between the flame that 
lights another flame and the flame that is lit by it, both are fire, similarly, the disciple and 
teacher are both the one consciousness. This example that illustrates the manner in which 
the transference (sarhkramana) of unconditioned consciousness from teacher to disciple 
takes place is a common one. 

"5 The full quote is found above in TAv ad 2/2. 

' MV 4/8d. Also quoted above in TAv ad 1/229cd-230ab (230). 

"5 Cf. Bodhapaiicadasika: 

yat tattvasya parijiünam sa moksah paramesatah | 

tat pürnatvam prabuddhànàr jivanmuktis ca sā smrtà I| 


‘A complete knowledge of reality is the liberation that comes from the Supreme 
Lord. That is the complete plenitude of those who are awake and is said to be liberation 
while alive.' (13) 


This translation follows Jayaratha's interpretation. Another, possible translation 
is *. . . a complete (all round) knowledge of this reality is the primary (form of all ritual 
action) ranging from the sacrifice to initiation." 
°° Tórzsók (1999: 217): *Abhinavagupta implies that perfect knowledge is taught under 
such (inferior) forms as worship and initiation in the SYM. This agrees with his view that 
the teaching of the SYM is the ritualist version of the Kaula or Pratyabhijiia teaching that 
final release is obtained through knowledge.’ 
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‘The Ubiquitous Lord says’ everywhere in the scriptures, such as the 
venerable Siddhayogisvarimata, that the sacrifice, fire offerings and the rest are in 
their primary modality (mukhyayá vrttyã) ‘a complete knowledge of this reality’ 
explained previously that cannot be attained by any means. This is the (ordered) 
relation (between the words of this verse). Thus, the sense (of this verse) 
establishes (by implication that) the external sacrifice etc. is secondary, otherwise 
(the consciousness of No Means) would not be primary. It is with (the same) 
intent (that the external sacrifice) is also prohibited in the sexual practice 
(caryakrama).'” As is said: 


‘The mandala and the sacrificial hearth are of no use at all in this 
(initiation), nor is the deposition (of Mantras on the body) (nydsa) or the like that 
precede it. (Ritual) ablution and the like (may or may not be done) as one likes.”!* 

He (now) quotes that:'”” 


"7 The variant in MS K reads caryasthandilddy api nisiddham “(with the same intention, 
the practice of) religious observances (caryd) and the formation of a sacrificial surface 
(altar) and the like are also prohibited’ for caryakrame ‘py etan nisiddham, i.e. ‘(the 
external sacrifice) is also prohibited in (the performance of) the sexual practice 
(carydakrama)’ . 

"5 MV 11/2. This verse prefaces a section of the MV dealing with the rites of initiation for 
the regular initiate (samayin), apprentice (putraka) and the teacher (cárya). Consistent 
with his agenda to ground his Anuttara Trika in the teachings of the MV (see above, 1/17), 
Abhinava presents these rites as initial points of entry to Kaula practice that is centred on 
the rites of sexual union taught below in Chapter Twenty-Nine, which opens with a 
paraphrase of this verse (29/8), although they are not taught in the MV. Accordingly, these 
rituals consist of the application of purifying energies transmitted through Trika Mantras, 
culminating in an intense penetration of Rudra’s power. In this way, the initiation ‘brings 
about (both) liberation and enjoyment as well as complete and immediate realisation’ 
(bhuktimuktikarith |^ samyaksadyahpratyayakürikam). Understanding that Abhinava 
distinguishes between outer ritual as a secondary form of the primary form of ritual which, 
as immediate realisation, is not outer at all, Jayaratha has quoted the MV here. This does 
not necessarily mean that the lower must be abandoned for the higher. Nor does it mean 
that they need be all practiced in order to rise from one to the other. Thus, Jayaratha 
implies here that ritual culminates in No Means, that is, instantaneous realisation brought 
about by the most intense penetration of Rudra’s power, heralded by the infusion of the 
energies of Mantra. In the following verses, Abhinava indicates that such a succession is 
possible, starting from even basic outer ritual procedures. 

'? By introducing the following verses saying ‘he (now) quotes that’, does Jayaratha mean 
the MV or the SYM? As Jayaratha has just quoted from the MV, he may be referring the 
reader to that, not the SYM. The verses cannot be traced in either of the extant versions of 
the MV or the SYM. Tórzsók (1999: 217) is of the opinion that the content of the verses 
coincides better with the teachings of the Málinivijayortara than the SYM, and so possibly 
the former is the source. However, there is no reason why Abhinava should refer to one 
scripture and then immediately after quote a different one. Thus, reading Abhinava 
directly, it would appear he is referring to the SYM. Tórzsók (1999: 217) observes: ‘It 
seems that the citation by Abhinavagupta . . . is indeed a passage from the long redaction 
of the SYM; but the passage also shows that there may be important doctrinal differences 
between the short and the long recension, the latter being less ritualist.’ We note that 
although Jayaratha had a copy of both the SYM and the MV, he does not quote either in 
his commentary. This may be because he could not locate the verses there. 
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RRE qi PETT: We: 

Wer Ta exu wg: ERAT É0bov3 odi 
wif dre md wu ATA, |d 

smi fe wer Aina ova odi 


sthandilàd uttaram türam tūrād uttaratah patah | 

patad dhydnam tato dhyeyam tatah syad dhüranottarà M 42 || 
tato ‘pi yogajam rüpam tato ‘pi jfiànam uttaram | 

jñänena hi mahásiddho bhaved yogisvaras tv iti \\ 43 ll 


‘The skull (türa) is higher (uttara)"" than the sacrificial surface 
(sthandila),"' higher than the skull is the cloth (paa) and higher than the 
cloth,"^ visualization (of the deity) (dhyana), and of this, the object of 
meditation. Higher than that is concentration (dharana),'™ and superior to 
that also is the (inner) form born of Yoga, and of that too knowledge (of 
ultimate reality) is higher. Indeed, it is by virtue of knowledge (jana) that a 
great Siddha is the Lord of Yogis.” (42-43) 


Fortunately, these issues are apparently resolved for us by Ksemarája, who 
quotes the line corresponding to TÀ 2/43cd, saying that it is from the ‘venerable 
Siddhàmata', i.e. the SYM. srisiddhümate ‘pi "jħānena tu mahdsiddho bhaved yogisvaras 
tv tha | NTu ad 16/68ab. Note that iha — ‘here’ at the end of this line reads iti in the TA, As 
a marker indicating the end of a citation, it is quite possible that Abhinava changed the 
reading. If that i: indicates two things. One is that verses 41 to 43 are indeed a single 
citation, It would also indicate that Ksemaraja was quoting from the SYM directly. 

'? By ‘higher’ (uttara) is meant more elevated. It may also mean that the skull is placed 
on the sacrificial ground, and a cloth with a depiction of the deity on the skull. Thus, this 
passage outlines a sequence that extends from the items of the external sacrificial rite 
(ága) through stages of meditation to the fully initiated state (cf. 2/41), which marks the 
achievement of knowledge of ultimate reality, which is here understood to be the No 
Means state of Anuttara, the supreme Light of consciousness. 

131 The sacrificial surface — sthandila — is a low platform of earth on which the deity is 
invisibly installed and worshipped. The deity may also be worshipped in an abstract 
representation, termed an ‘unmanifest Liüga' (avyaktalinga), or an anthropomorphic 
representation (a ‘manifest Linga' —vyaktalinga), which may be an idol (pratima) cast in 
metal, a painting on a cloth (pata), or the outline of the deities or their seed-syllable 
mantras carved on a skull or a substitute for it (tara) (below, 27/9, 19cd-28b). 

'® Representations of the deity may be drawn on a cloth (cf. below, 6/2-4ab). The 
Pingalamata (prakarana 5) deals with this topic. 

'5 Presumably, the deity drawn externally on the cloth is visualized internally. 

1 The term dhàranà literally means ‘the act of holding, bearing, supporting or 
maintaining'. The visualized image of the deity is sustained by concentration. This leads 
to the ‘form born of Yoga’, that is, the single nature that is produced by the union (yoga) 
of the yogi and the deity that is the object of his profound contemplation. The final end 
and goal of this ascent is the knowledge of ultimate reality. When the yogi attains that, he 
becomes fully accomplished (siddha) and the Lord of Yogis. 

13$ Note that here once again Abhinava supports the view that Yoga is a higher stage of 
development of ritual. We may say that this is a distinctively (but not uniquely a) Trika 
view. Kapilika rites are taught as leading to Yoga, where one would expect them to lead 
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‘The sacrificial surface’ is an area of ground selected (for the 
performance of) a sacrifice, "^ ‘The skull’ is a particular shape that is engraved on 
a (sacrificial) vessel and the like." He explains the reason why knowledge is the 
most excellent of all, (saying): ‘by virtue of knowledge (jñāna) etc. The 
meaning is that it is by virtue of (this) knowledge that (a great Siddha) is the Lord 
(iSvara) of Yogis.'* 

Thus, in order to emphasize (the point, he) also uses the words ‘great’ and 
‘lord’. 

Again, he explains that with respect to those whose consciousness is not 
pure, (the teacher's) imparting of grace is aided (by some means): 


The Means to Realization Serve the Liberated to Grace Others 


aft carrera peurfmiesfem i 
ame fratferaes fafa i xs d 


so ‘pi svátantryadhümnà ced apy anirmalasamvidàm | 
anugraham cikirsus tadbhavinam vidhim àsrayet | 44 ll 


However, if by the power of his freedom he wishes to grace those 
whose consciousness is not pure also, even he should take recourse to the 
procedure we are about to explain." (44) 


to possession (dvesa) by the Deity. Moreover, the stages of this theistic Yoga ultimately 
lead to the liberating knowledge of reality. The stress on knowledge may be so strong, as 
for example in the PT, that outer ritual is abandoned altogether. 
1% Read ydgdrthar for yagartha. 
'" Here it seems that Jayaratha does not know the meaning of the uncommon word ‘tiara’, 
which denotes the ‘skull’ or ‘skull bowl’ used for ritual purposes. We find the term in the 
BY, which dedicates a long chapter to the Sacrificial Rite of the Skull (türayaga), and in 
the SYM quoted below in a passage dealing with the best types of skull for ritual purposes 
and their application (see 27/21 ff., cf. 28/419ab (28/418)). 
'* One could understand the word as referring to Siva who is the Lord of Yogis. The 
meaning would then be that the yogi becomes one with Siva. But Jayaratha, it seems, does 
not understand it that way, as one would not say of Siva that he is a great Siddha, because 
that would imply that He attained that state of accomplishment to become a great 
‘accomplished one’ (siddha). Moreover, we do find many instances of the expression 
"Lord of Yogis’ (yogisvara) as a title given to fully accomplished yogis. See Dyczkowski 
2009: vol. 5, n. 51. 

Note also that knowledge of reality is the ultimate aim of Yoga also. Those who 
attain it are liberated without practicing Yoga, but even so are the greatest yogis. 
19 This verse and the first line of the one that follows are quoted by Jayaratha below in 
TÀv ad 3/292ab-293ab (3/291cd-292), and just the verse in TÀv ad 4/47cd-48. One could 
also translate: *However, if by the power of his freedom he wishes to grace those whose 
consciousness is not pure also, even he should abide by the procedure that (remains to be 
observed) in the future (after he has attained perfection).' In the primary sources, the term 
‘vidhi’, which is most commonly used to denote ritual procedure, can also denote yogic 
praxis. Abhinava uses the term with reference to content of the Tantráloka he is going to 
present. It commences with an exposition of the means to realisation in the following 
chapters. The teacher can free the disciple whose consciousness is pure in an instant with 
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(The teacher graces) ‘by the power of his freedom’, not by the restriction 
imposed by the scriptures, because it was said before that (the consciousness of 
No Means) serves to cut through them." 

So, of what kind is the procedure that will be (explained)? He says: 


sre faf a a mem | 
oga goaa: i xy 


anugrühyanusárena vicitrah sa ca kathyate | 
pardparadyupayaughasankirnatvavibhedatah | 45 || 


This (procedure) is said to be wonderfully various (vicitra), in accord 
with (the differences between) those who are the recipients of grace (favoured 
by it) (anugrühya), and because of the diversity of the means (to realization), 
according to whether they are superior or inferior etc., and combinations (of 
them). (45) i 

‘Superior or inferior’ is a term denoting two terms, of which one 
remains (implied) (ekasesa). Thus, the supreme (para) (means) is the one 
pertaining to Siva (Sambhava), the inferior one (apara) is the Individual (Means), 
and the middling one (paràápara) is the Empowered (Means). ‘Combinations (of 
them)’ (occur) because (one means) is associated (and aided) by another means.'^? 

In order to grace others, it is not only proper that he should abide by the 
procedure that will be (explained); (he should) also (attend to) the scriptures etc. 
that teach it. Thus, he says: 


wes ame waar: | 
TERATE: I YR A 


tad artham eva cásyàpi paramesvarariipinah | 
tadabhyupàyasastrádi$ravanadhyayanadarah | 46 I 


just a gracious look or the like. However, in the case of those disciples whose 
consciousness is not pure, he has to make use of the means to realisation. Moreover, as we 
are told below in verse 46, he should maintain a regular ritual observance. In other words, 
although he is liberated in life (j7vanmukta), in order to help his disciples, he behaves as 
do the dualist Saivites who believe that the only liberation possible comes after death 
(videhamukti). See above, note 1,362. 

' See above, 2/38. 

‘| The means to realisation, their types and interrelationship etc., is almost always 
examined from the point of view of the disciple. Here, in the context of this exposition of 
No Means, the perspective is from the teacher's point of view. He is fully realised, so none 
of the means apply to him. Even so, he may appear to practice them in order to aid his 
disciples. He needs, anyway, in order to fulfil his freely accepted responsibility, to help 
others, know the various means, and apply them. 

12 MS Ch, Jh, J, Ñ, and T read: -sahityartham ‘in order that (one means) is 
(harmoniously) associated (and aided) by another means." 
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Moreover, although he is the Supreme Lord, for that purpose alone 
(that is, gracing others), he also (should continue to) respect (the practice) 
of hearing and studying the scriptures etc." that are the means to that 
(identification with Bhairava). (46) 


Not only those who desire to (attain higher levels of consciousness) 
should take up (and practice the teachings of) the scripture, he should do so as 
well. This is the meaning of the word ‘also’. As is said: 


‘Although one who knows (ultimate) reality is free of doubt, he should 
not abandon the restriction (imposed by) the scripture, which is the practice of 
those who desire liberation. This is the command of the Supreme Goddess." 


Surely (one may ask,) would he not lose (his) freedom in this way by 
paying attention to the means (to realisation) (upàyamukhapreksitva)? With this 
doubt in mind, he says: 


"fé qur carer cf wu Gear | 
"Ene: Fae: 0 owe odi 


na hi tasya svatantrasya küpi kutrapi khandaná | 
nànirmalacitah pumso ‘nugrahas tv anupüyakah W 47 W 


(This can do him no harm). Nothing in any circumstance 
compromises him, free as he is. (And he should apply himself in this way 
because) the soul whose consciousness is not pure cannot receive grace 
without a means (to realisation).'^ (47) 


He is not dependent in himself on (any) means (to realisation), as is one 
who desires to ascend (to higher levels of consciousness), in such a way that (his) 
freedom would be compromised. Rather, as he has done (all that) needs to be done 
within (and for) himself, he accepts that for the sake of others. Insofar as the 
consciousness of others is not pure, grace will not be successful without the 


! See above, 2/35ab-38ab (2/35-38). This verse is quoted below in TAv ad 4/47cd-48. 
1# These are the duties, amongst others, of the regular initiate (samayin). Thus, we read in 
the Svacchandatantra: 


"The regular initiate is purified in this way; (thus) he is fit to utter (the scripture 
repeatedly) (vdcana) (to elevate his intellect), listen (to it), study, make fire offerings and 
worship etc.' SvT 4/79 


Ksemaraja defines the two Abhinava mentions here as follows: sravanam 
arthabodhah; adhyayanam vedavat satatapatha ágamarahasyah | ‘Listening’ (means) 
understanding the meaning (of the scripture). ‘Studying’ (means) the continuous 
recitation, like the Veda, of the secret of the (Saiva) scriptures’. SvTu ad 4/79 
"5 Literally: ‘the grace of the soul whose consciousness is not pure is not without means." 
This verse is quoted below ad 4/47cd-48. 
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(application of) the means (to realisation). Accordingly, (Abhinava) also said that 
‘even he should take recourse to the procedure we are about to explain’.'° As is 
sung (in the Bhagavadgità): 


‘Just as the ignorant act impelled by attachment, O Arjuna, so should the 
wise man act (but) without attachment, desiring to do good to the world.''^? 


This is not just said by us, as our own personal idea, rather it is said 
everywhere by the Lord (Himself) and the earlier teachers. So in order to show 
that the meaning of all this chapter is not contrary (to the teachings of the 
scriptures), he says: 


The Dissipation of Doubt by the Teacher, Scriptures and Faith 
diner ETET | 
sene er sedmrrefeefE: wood 


Srimadürmimahà: 
idam uktam tathà s 


tre siddhasamtanarüpake | 
imatsomanandadidaisikaih M 48 || 


This (teaching is not a product of our imagination); it is stated in the 
great scripture, the venerable Urmi, which is (the teaching of) the lineage of 


1% Above, 2/44d. 

1 BhGi 3/25. Abhinava comments: "The purpose behind performing acts even by such a 
person who has already attained perfection, and therefore has his mind fully satisfied, is to 
educate people. Here Lord Krsna gives himself as an example. The actions which are 
one's duty should be performed without expecting their fruit. Furthermore, if one who has 
already attained perfection would not perform any act, then chaos would prevail in 
society. This is because people would not follow the well-established path and a firm faith 
(in that well-established path) would be shaken. In such a situation people would not be 
able to experience the consequences of their past deeds or to follow right knowledge. 
Therefore, they would become indifferent. Because ordinary people are not purified by the 
right knowledge, inactivity of any enlightened person would do them great harm by 
making their minds unstable. Therefore, the enlightened man should never act in such a 
way that would harm ordinary people.' Translation by Boris Marjanovic (2002: 94). 

' This is the Urmikaularnava, a Krama scripture attributed to Matsyendranatha quoted 
by Abhinava several times throughout the Tantráloka. By referring to the ÜKau along 
with Somananda, Abhinava is aligning the nondualist Saiva tradition with Kaulism as both 
teaching Anupàya. How this is so in the former case is clear from Jayaratha's citation of 
the Sivadrsti. But how this is the case in the latter instance is not so clear on the basis of 
the references Jayaratha has chosen. One wonders why he did not choose other references. 
For example, in chapter two of the fragment of the Urmikauldrnava that has survived, we 
find a description of degrees and visible signs of the ‘initiation by piercing’ (vedhadiksa), 
in which the disciple is overwhelmed by an intense descent of the power of grace 
(tivrasaktipdta). This is identified, as it is in the MV, with Rudra’s power (rudrasakti), 
that gives rise to three forms of penetration (avesa), namely, (those) pertaining to Siva 
(Sambhava), Power (Sakta) and the individual soul (nava) (see above, 1/168-170). In that 
context the UKau teaches what we have seen is essentially Anupaya (see above note 2,4): 
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the Siddhas (Matsyendranatha and the rest) as well as by (our) teachers, 
including the venerable Somananda and the rest. (48) 


"The great scripture, the venerable Ürmi', is (the teaching of) the 
lineage of the Siddhas of the venerable Ürmikaula. In this way he also indicates 
(the clarity and) undecaying nature (of the teachings) in the lineage (of teachers) 
belonging to the Pádovalli.'* There (we read): 


‘A void (Sümya) is nothing at all. That Void (which is ultimate reality) is 
not empty (asünya); it is not vacuity. Why should one not think that what is not 
anything is not nothing at all?" 


Questioned (in this way) by the goddess, the Lord (replied) beginning 
with (the words: 


‘One should know here (with regard to this question) that the Self from 
which Siva's attributes have been removed is void. One should understand that 
Siva is void (in the sense that He is) pure (and His) form is formless 
(amürtavigraha)." 


And ending with (the following), He said much: 


“It does not exist’, ‘it does exist’, and ‘it does not not exist’ — that which 
these polarities do not touch is not in the domain of words, ' and so is said here to 
be (ultimate) reality (tattva). ‘What will not be, will not be and what will be, (will) 
not be other than that’ — having reflected in this way, the wise man should not 
dwell in thought. That (reality) is omnipresent, subtle and totally devoid of 
limitation (upadhi)." 


‘It is stated by (our) teachers, including the venerable Somananda 
and the rest,’ that is, in the Sivadrsti etc. As is said there: 


tivraSaktinipatena samyaggurvavalokandat VM 
vedhayen nütra samdehah patayet parvatüny api | 


“By the fall of intense power, due to the proper gaze of the teacher, (the disciple 
is) pierced. There is no doubt here (about this) and it makes even mountains fall to the 
ground (let alone the disciple who thus falls to the ground enlightened)’ ÜKau 2/244cd- 
245ab 
'? *Ovalli' is a term for a Kaula lineage and its tradition. For an etymology and history of 
this term, see Dyczkowski 2009: intro. 2, 307 n. 2, 397. Matsyendranitha, to whom the 
Urmikaularnava is attributed in its colophons, is said to have had six disciples who 
transmitted his teachings. They each founded a lineage — ovalli — named after themselves. 
The pádovalli is one of them. See below, 29/36 ff. and comm.; also Dyczkowski 1988: 70- 
7l. 

150 Cf. SvT 4/292cd: "That which is not void is said to be the Void. (What is) ‘void’ is said 
to be nonbeing.' Concerning *nonbeing' and voidness, see Dyczkowski 2004: 51 ff. 
131 Cf. above 2/32ab (2/32cd). 
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"What (use can) meditation (or any outer instrumental) means (karana) be 
with respect to Siva Who is perpetually active (and manifest) (satatodita)?? . . . 
(When something is) known to be gold just once, does (further) reflection 
(bhàvaná) become a means (to know more)? When one has known (just) once, 
with firm understanding, Siva's omnipresent state by means of (any) means of 
knowledge (pramdna), the scripture or the words of the teacher, there is nothing 
to achieve by (any) means (karana) anywhere or even by meditation 
(bhàvanà). 

(Now) he says that one should pay attention to that (reality) everywhere: 


TRIATFITETRESTESRTHTISTSIHTSTII 
maaa WT Wed pera d 
facii wg ATEN: 
sur qida wp TOMAR: dox9 od 


guror vàkyád yuktipracayaracanonmarjanavasat 
samāývāsāc chastram prati samuditàd vàpi kathitat | 
viline Sankabhre hrdayagaganodbhásimahasah 
prabhoh süryasyeva sprsata caranan dhvantajayinah I 49 ll 


When the cloud of doubt has been dissolved away by the words of the 
teacher, by the purification (unmárjana) brought about by (this) composition 
of a multitude of (sound) arguments, by faith in the scripture or by all (of 
them) imparted together, (then) touch the feet (that are the rays) of the sun- 
like Lord, whose glorious power shines intensely in the Sky of the Heart and 
who triumphs over darkness! ‘ 


‘© The adjective ‘udita’ literally means ‘risen up’, The expression is commonly applied to 
the sun, which, as in English, is ‘risen’ or has dawned. In a technical sense, the term is 
used to refer to the manifest, immanent state of Siva. The Light of consciousness is ‘risen 
up’ out of itself, as it were, as the radiant effulgence (sphurarta) of its manifestations. This 
is the ‘emergent’ ‘risen up’ state of the Light, which is perpetually just as it is and hence is 
‘perpetually risen up’ (sadodita). At the same time, without contradiction, the Light is at 
rest (visranta) within itself. So one can translate udita, as 1 do here, not literally as ‘risen 
up’ but as "active". These two — ‘active’ (udita) and ‘tranquil’ — are opposites. As 
fundamental as 'immanence' and ‘transcendence’, they are one in the 'supreme 
nonduality’ of Siva consciousness. See below, 29/119-120 and Dyczkowski 1987: 100- 
102. 

'9 $Dr, 7/101cd and 7/5-6, The last line (7/6cd) is quoted in TÀv ad 10/216cd-217ab and 
ad 15/274cd-275ab. The word karana has a range of meaning. The relevant one here, in a 
common non-technical sense, is ‘an instrumental means’. It is the intermediary between 
the cause — kdrana — and the effect — kdrya, as the instrument through which effected. 
If Somananda was referring to yogic practice, a ‘karana’ is a means to develop it. As such, 
it technically denotes locations in the subtle body that mark stages of ascent of the vital 
breath as the practice of Yoga develops to ultimately result in merger. Gnoli translates as 
‘ritual’, but that is not a common usage of the word. 


TANTRALOKA 61 


(The disciple’s doubts are removed) ‘by the words of the teacher’, the 
foremost of which is the teaching (that needs to be imparted just) once 
(sakrdupadesa). The ‘composition’ that is in accord with the scriptures, of a 
‘multitude’ of such ‘(sound) arguments’ (yukti) such as: ‘the Self itself is the 
Lord, Who is omniscient and does all things’, serves as a means to establish one’s 
own view and refute that of others. "The purification (unmarjana)’ brought 
about by that is the removal of the dust of intellectual ignorance. It is due to that, 
that is, the dawning of intellectual knowledge by virtue of the firm stability of 
one's own self-reflective awareness. This is the meaning. "The scripture’ is the 
nondual scripture (advaitàgama) that has been well established by the Lord. 
‘Faith’ (samāśvāsa) in that is (firm) conviction (pratyaya) (that arises from 
personal insight). (Binding doubt may be removed either) by (one of these) 
individually, that is, by the teacher, the scripture (or) one's personal insight for 
those who are the recipients of the most intense form of the descent of the power 
(of grace), or else ‘by all (of them) imparted together’, that is, by these three 
(together) also for those who are the recipients of an intense, middling and the 
other forms of the descent of the power (of grace). ‘Doubt’ is thought (vikalpa). It 
is a ‘cloud’ because it shrouds (consciousness). When that ‘has been dissolved 
away’ (the Lord triumphs). 

The ‘Heart’ is just reflective awareness which, because it is unlimited 
(anavacchinna), is the Sky there which shines intensely and (is the subjectivity 
that) knows and acts (jfiatvakartrtva). Its ‘glorious power’ is (its) radiant energy 
(tejas). Thus, the Lord Who ‘triumphs over the darkness’ of the ignorance, 
which is the clinging (upásrita) perception of duality as the obscuring covering of 
one’s own (true) nature, is the Supreme Self Who, as the nature of all things 
(visvatmaka), ^" generates (and hence excels all things). (His) ‘feet’ (carana) 
(which are His rays are) so called because they move (cara). They are (all forms 
of) knowledge, including that of the individual (means to realisation) and the rest. 
You (all), who were mentioned previously as the recipients of the most intense 
etc. forms of the descent of the power (of grace), *touch', that is, contemplate 
(Him) as superior (yathottara) as (your) own (true) nature itself. This is the 
meaning. Thus, He is said to be like the sun. It is proper (and agreeable) to touch 
(his) (pada) feet, removing as it does the darkness, when the cloud (of 
ignorance) has been destroyed by (His) intense shining in the sky (of the Heart). 

Now he concludes the matter of (this) chapter with the first half of a 


verse. 


154 The adjective visvátmaka can mean, as I have translated, that the Supreme Self is ‘the 
nature of all things’ as well as ‘is all things’. 

555 The word ‘carana’, which we read in the verse, means both ‘ray’ and ‘foot’. Similarly, 
the word ‘pada’, in this context, means both ‘ray’ and ‘foot’. Lord Siva is the sun of 
consciousness that removes the darkness of ignorance by the touch of His rays/feet. Lord 
Siva is the teacher. The touch of the feet of a true teacher removes the darkness of 
ignorance because, in reality, the devotee is touching the feet of Lord Siva and is being 
touched by them. He experiences this as the realisation that the teacher, that is, Lord Siva, 
is who he really is. 
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idam anuttaradhàmavivecakam vigalitaupayikam krtam àhnikam | 


This chapter, which examines the abode of the Absolute (Anuttara) 
free of (all) that can be attained (by any) means, is complete. (50ab) 


(By the expression) (all) that can be attained (by any) means’, is 
(meant any) means (to realisation). This is the auspicious (end of this chapter). 


Jayaratha, who is engaged in seeking a hundred means to understand each 
verse (of the Tantraloka), has (thus) quickly commented (in brief) on this chapter 
concerning No Means. 


Thus ends the second chapter, called the Elucidation of No Means, of the 
venerable Tantrüloka, composed by the venerable teacher  (ücárya) 
Abhinavagupta, that has a commentary called ‘Light’ (prakàsa). 


CHAPTER THREE 
The Supreme Means (Paropáya) 


(He who is the embodiment of) victory is victorious, manifesting within 
Himself, although it is (the Void) Sky (of consciousness), like a city in a mirror, 
all this wonderfully diverse universe of words and meanings.' 


After (the teachings concerning) No Means, in order to expound the 
Divine Means, now that its turn has come, he announces (the beginning of the 
next chapter) with the second half of the verse, (the first half of which concluded 
the previous chapter). 


atha paraupayikam pranigadyate padam anuttaram eva mahesituh M 


Now the plane of the Supreme Lord, that is, Anuttara (the Absolute), 
which is attained by the supreme means (paraupayika), will be explained .” 


The Light of Consciousness 
Within Which Everything is Reflected’ 


1 A king who is victorious in battle over another king has thereby excelled him and made 
the vanquished subservient to himself. Siva, who is victorious over all, thereby excels 
everything and makes all things dependent on Himself and includes them within His 
dominion. This is just as the reflections are dependent for their existence on the mirror that 
far excels them. 

? The Supreme Means (paropáya) is Sambhavopaya. See above, 1/290ab (1/288cd). One 
could also translate the expression ‘paraupayika’ as ‘the supreme goal’. Here, as 
throughout, the previous chapter is connected to the one that follows by the literary device 
of having the first half of a verse concluding the previous chapter and the second half 
introducing the second (see above, note to intro. to 1/335ab). The two lines read together 
tell us how Abhinava understands the progression of his liturgy (paddhati) or modality 
(prakriyá) of practice and that of the levels and forms of reality with which it is consonant. 
Cf. below note to 8/5 for the use of the term ‘prakriya’ in this sense applied to cosmology. 
* Abhinava begins his presentation of the Supreme Means, that is, Sambhavopaya, with an 
exposition of the Doctrine of Reflection (pratibimbaváda). This maintains that all that is 
objectively perceived, whether outer objects, sensory perceptions or inner cogitations, 
shines within consciousness at one with it as do reflections with the mirror in which they 
are reflected. But while the reflections (pratibimba) in a mirror are those of an original 
object (bimba) outside the mirror, these reflections are produced by the inherent power of 
the mirror of Bhairava's consciousness. 

The idea that all that exists, with or without outer physically objective content, 
appears within consciousness, through which it is made manifest, is not new. The 
Buddhist idealists (Yogiicira) had made it a cornerstone of their idealism, for which they 
found support in some of the Buddhist sitras, especially the Gandavyüha. But for them, it 
serves to illustrate that the world is just an unreal appearance. It appears, but has no 
independent nature of its own, like a reflection in a mirror. However, Abhinaya, following 
the lead of Utpaladeva, takes care to stress that the reflections are real. The face reflected 
in the mirror is my own. It is a true reflection, not a mistake. 

Abhinava teaches that he who experiences that the whole of reality, with all its 
levels, is reflected within the mirror of his own consciousness free of thought constructs, 
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realises his true nature as Bhairava. This is liberation whilst alive in the body (jivanmukti) 
(TA 3/271cd-272ab (271)). The mirror is the Void of consciousness, devoid of space, time 
and form (ibid. 3/23). Flowing, as it were, within it, this awareness is full and perfect 
subjectivity, the stream of the energies of AHAM (ibid. 3/268cd-27 Lab (268-270)). These 
Abhinava expounds here from verse 70 onwards, having first focused on the ground of 
their unfolding, that is, the mirror of consciousness and its properties. Sümbhavopàya is 
essentially the realization of this subjectivity to be one's own and that the mirror is one's 
own true Bhairava nature. See below, 3/268ab (3/267cd) ff. For a brief introduction to the 
Doctrine of Reflection (pratibimbavdda), see Dyczkowski 1986, 47, 66-68. 

This teaching was well known to Abhinava before he wrote the Tantrdloka. 
Indeed, without it there could be no teaching concerning the supreme egoity of AHAM. 
Thus, he presents it first in in his commentary on the PT, where he writes (p. 167): 


svatantrah paripürno ‘yarn bhagavàn bhairavo vibhuh | 
tan ndsti yan na vimale bhásayet svátmadarpane M 


‘Free and completely full is this Lord, the omnipresent Bhairava. There is 
nothing that exists that he does not make manifest in the pure mirror of His own nature." 


Abhinava expounds the Doctrine of Reflection again briefly after the presentation 
in the Tantrüloka in the  Tantrasüra, and then again at length in the 
ISvarapratyabhijidvivrtivimarsint (ĪPVv vol. 1 p. 156-175). This is a commentary on 
Utpaladeva's IP and his commentaries on it, the vrtti, the vivrti and the tikà. The first of 
these has been recovered. As the subject is not discussed there, Utpaladeva must have 
taught it in one or both of the other two. Jayaratha, who had access to the sikd, tells us that 
Utpaladeva did treat the subject there (see TÀv ad 3/8). See IPVv ad IP 1/2/8 and also ad 
IP 1/5/11 and 2/4/19. 

If we take Jayaratha’s commentary into consideration, the presentation in the 
ÍPVv does not make many substantial additions. Jayaratha must have gone through it 
carefully himself and incorporated the basic points there into his commentary. Thus, he 
takes care to tell the reader that the teaching is expounded by Utpaladeva in his /ika. 
Abhinava extends and fills out the details. One substantial addition, for example, is his 
amplification of the examination and refutation of the Sarhkhya theory of reflection of 
consciousness within the intellect. 

The Sathkhya maintains a dualist view in which there are two primary realities. 
One is Prakrti — Nature. It encompasses the gamut of reality levels from Earth up to 
Unmanifest Prakrti. These are the five gross elements, the five sensations, five senses, five 
instruments of action, and the inner mental organ consisting of the ego (ahamkara), mind 
(manas) and intellect (buddhi). Mind generates thoughts and notions. It also formulates 
intentions that direct the activity of the psychophysical organism. The intellect determines 
the nature of the data presented to it by the senses, All the activity of the psychophysical 
organism is appropriated by the ego as being what is done or perceived by the particular 
individual soul that views it. The reality levels (cartva) emerge one by one from Prakrti. 
Accordingly, the inner mental organs generate the senses; these, sensations; and sensations 
the gross physical elements. Thus, one could call this view an idealism. But it is a very 
unusual one, because the entire domain of Prakrti, like Prakrti itself, is insentient (jada). 
One could say that it is like a vast computer. 

The other major reality consists of innumerable individual souls — purusa. Each 
one a dimensionless point of pure sentient consciousness, it views the activity of the 
psychophysical organism with which it is associated. The point of contact between the two 
is the intellect, which is like a mirror with two sides. One side faces downwards. 
Reflecting the activity in the domain of Prakrti, it ascertains its nature. The other, facing 
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Surely (one may ask), if Anuttara (the Absolute) itself is the nature of the 
Supreme Means, that subject has been dealt with previously, so what is the 
purpose of undertaking this other chapter? (With this question in mind) he says: 


Tenn Wegen Sedi Wwe: | 
a arama sfafaem uod 


praküsamátram yat proktam bhairaytyam param mahah | 
tatra svatantratàmátram adhikam pravivicyate M 1 || 


The pure Light (of consciousness) (prakasamatra) expounded (in the 
previous chapter) is Bhairava's supreme glory. (Apart from that Light, 
anything) more one may (conceive to) discern there (for the purpose of 
instruction and practice) is only (His) freedom. (1) 


upwards, reflects the light of consciousness, that thus illumines the cogitations of the 
intellect, and by extension, the entire activity of the reality levels below it. 

Abhinava systematically refutes this view. The problem is that Prakrti and its 
products are insentient (jada), quite the opposite of consciousness, which is not (ajaga). He 
accepts that the mechanism of perception at the individual level is largely as the Sarhkhya 
describes it, but ts that it is only possible if consciousness itself is all the reality levels 
and that they are, essentially, its energies. Only in this way can the ontological gap 
between objective Prakrti and the perceiver be bridged. 

Once he has established that, he proceeds to expound the Doctrine of Reflection. 
He does so well aware that he has already presented it in his Tantraloka, which he quotes 
several times. The whole passage is in the IPVv vol. 1 p. 156-175. There Abhinava quotes 
TA 3/6 (on p. 159), 3/29 (on p. 164), 3/28 (on p. 165), 3//24d-34ab (34cd) (on p. 165), 
32cd-33 (on p. 165), and 3/23 (on p. 168). The variant readings are recorded in the notes 
to the verses here. 

From his usual perspective of practice, Swami Lakshmanjoo (2003: 32) explains: 

"The Doctrine of Reflection (pratibimbaváda) is meant for advanced yogins. The 
theory teaches them how to be aware in their daily activities, while talking, while walking, 
while tasting, while touching, while hearing, while smelling. While they are doing all 
these various actions, they see that all of these actions move in their Supreme 
Consciousness. Their vision, their perception, heretofore limited, becomes unlimited. The 
mode of their actions becomes absolutely unique. They see each and every action in their 
God Consciousness. They exist in the state of Sadasiva. Each and every act of their life 
becomes glorious. This is the awareness that comes from the practice of pratibimba 
[reflection]. 

* Cf. above 1/91ab (1/91cd). In the commentary, Jayaratha refers to the means that is 
closest to the goal, which is consciousness, that is predominantly based on the freedom of 
consciousness. In this, the highest sphere of practice, the practitioner attends directly to 
consciousness. To be more precise, consciousness itself reflects on its own nature by its 
own nature, by virtue of its inherent power of freedom to do so and all else. This freedom 
is its reflective awareness. In actual fact there is no distinction between consciousness and 
its reflective awareness. It is made only when descending below the level of No Means, 
for the purpose of practice. In this, the highest sphere of practice, it is the power of the will 
of consciousness to discern its own subjective nature, both transcendentally and 
immanently as all things shining within it as its radiance (sphuratta) and universal Being 
(mahasatta). Thus, although this verse refers specifically to the Sambhava Means, at the 
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(Anuttara is said to be) ‘the pure Light (of consciousness)’ (alone), 
because (that is its) predominant (fundamental nature) (pradhanyat). The Light is 
not devoid of reflective awareness, nor is it reasonable (to maintain that it should 
be so). (It was) *expounded' in (the previous) chapter concerning No Means. 
*(Apart from that Light anything) more (one may discern)' is by merely 
conceiving (kalpanámütra) (it to be so). In reality, an entity's own nature 
(svabhàva) is not separate (from itself). If it were to be so, that would not be (its) 
own nature. The ‘freedom’ (svatantratà) (of the Light of consciousness which 
one may discern in this way) is the agency of the act of manifestation 
(prakàsanakriyakartrtva), and its essential nature (tattva) is such, namely, that it 
makes all things? manifest (prakasayati literally ‘illumines’) by its own free will 
on the screen of its own (conscious) nature. 

He says that: 


F: WERT CH Tar TTT aem | 
yah praküsah sa sarvasya praküsatvari prayacchati | 


The Light (of consciousness) is that which illumines all things (and 
makes them manifest).* (2ab) 


The agent (engaged in) the act of making (all things) manifest is the 
supreme subject called Anuttara (the Absolute). It is the Light of all the universe 
of subjects and objects which ‘illumines’ them, that is, gives (them their) manifest 
state (prakasamünatva, lit. ‘luminosity’).’ The meaning is that it makes 


same time it also alludes to the other means, all of which are based on this freedom of 
choice, which is the reflective awareness of consciousness. As this freedom develops, it 
strengthens its three aspects of will, knowledge and action in the corresponding spheres of 
the means to realisation. The practice of spiritual discipline is a free choice, and spiritual 
growth is marked by the development of the power to choose freely. The freedom of 
consciousness is its power to will, that is, decide. Developing through to a clear 
understanding of how and what to do to implement its decision, it issues out into the 
action that accomplishes its goal. In this way also, all the means to realization are 
grounded in this one, the Means of the Will (icchopáya). Consciousness at this level is 
completely free of thought constructs and free of individuality; it is entirely unconditioned 
by ignorance, past action, its latent traces, habits and obsessions or anything else, and so is 
perfectly free to choose and effect its decisions. The individual fettered soul participates in 
various degrees in this freedom by the grace of the empowerment (Saktipata) freely given 
by Lord Siva. In the domain of the Empowered Means taught in the following chapter, this 
progressively dissolves away thought constructs, and with it the dominant sense of 
individual existence that binds individualized, contracted consciousness. At this level of 
practice, taught in this chapter, consciousness, free of thought constructs, is experienced as 
universal Siva consciousness, present in every experience, perception, thought and action 
as their ultimate ground and source. - 

5 Read sarvam for sarva. 

* Lit. ‘it bestows upon everything a manifest state (praküsatva) . 

? prakàamánatàrh prayacchati, which literally means: ‘imparts (their) luminosity’ and so 
illumines them. Each and every thing is *shining' within consciousness, at one with it. In 
other words, they are the ‘act of shining’ — praküfamünatva — of the Light of 
consciousness in those particular ways. 
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(everything) manifest at one with its own nature. As everything (visva) is in a 
manifest state, nothing at all can exist (or come into being) that is separate from 
that (Light of consciousness which makes all things manifest). If one accepts that 
it is separate from that, then it would not be associated with its manifest state 
(prakaSamanatva), and so would not manifest. He says that: 


qa wuenftrufer fad WERDNTHd 003 odi 


na ca tadvyatireky asti vi$vam sad vàvabhasate | 2 Il 


Nor is the universe separate from it. Otherwise, if it were to be so, it 
would not appear (at all).* (2cd) 

The (sense of the) word *otherwise' is that of (provisional) acceptance (of 
the opposing view). 


Surely (one may ask,) if this is so, then only the Light (of consciousness) 
shines, (in which case) the universe would not manifest; and yet the universe does 
manifest. How can that be? With this doubt in mind, he says: 


smit TA: SAPS: | 
gaa: yfed TOM: o3 0i 


ato ‘sau paramesanah svátmavyomany anargalah | 
iyatah srstisamhürádambarasya pradarsakah \\ 3 \\ 


Thus, the Supreme Lord, free of restraints, exhibits in this way in the 
Sky of His own nature the great clutter (üdambara) of emission and 
withdrawal. (3) 


"Thus', as anything that is (hypothetically) separate from the Light (of 
consciousness) is not associated with the light (of manifestation) (bhanayogàr) 
(and so is not manifest), it follows that the Supreme Lord Himself (Who is the 
Light of consciousness) displays this wonderful cosmic variety (visvavaicitrya) on 
the screen of His own Self by the glorious power of his unfettered freedom in 
such a way that, although it is not separate (from Him), it is made to be so. 
Therefore, although in this way this wonderful cosmic variety pours forth (from 
consciousness and comes into being and is not an illusion), nothing more than 
Him has arisen within His own essential nature, which is the pure Light 
(praküsamátra) (of consciousness, and so it makes no difference to it at all). In 
order to make this clear, it has been described here as the 'sky'.? Thus, with this 
(verse, Abhinavagupta declares that) the universe is a reflection within 
consciousness, and provides an occasion (to expound) the Doctrine of Reflection 


* Read 2b with MS Kh and J as sad và na bhásate instead of the sad vavabhasate (Or it is 
reality (sat) that manifests (not an illusion)). 

° The Light itself is pure consciousness, which has no phenomenal form and so is as empty 
as the sky. Moreover, all that manifests within it is a manifestation of consciousness, at 
one with it, and so that too is as it is. 
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which was enunciated (previously and is discussed in detail here). Just as 
particular forms, separate from one another, are reflected in a (medium of 
reflection) such as a mirror, which, although they are not separate (from the 
mirror), manifest as if they were, such also is the case here (with phenomena 
made manifest within the mirror of consciousness). He says that: 


frío wet cef fase: 
arae fenfit Aaga: 1 x 


nirmale makure yadvad bhanti bhümijaladayah | 
amisras tadvad ekasmimés cinnathe visvavrttayah M 4 || 


"Just as earth, water and the rest (of the gross elements) manifest 
(reflected) within a stainless mirror (separately from one another) without 
mixing, so do the modalities of all things (visvavrtti)'' within the one Lord of 
Consciousness." (4) 


(It is said in the) Subodhamafijari: 


' This verse is a reworking of one quoted from an unknown source in TAv ad 3/21-22. 
See there. 

"' Jayaratha explains, as the following verses warrant, that the ‘modalities’ (vytti) are the 
five kinds of sensory activity of the five senses, that correspond to the five gross elements 
and sensations. One could also understand the expression ‘visvavrttayah’ just to mean the 
cosmic modalities or activities of the Lord of Consciou: These are signalled in the 
previous verse as "the great clutter (àdambara) of emission and withdrawal’, rather than 
modalities of consciousness that subjectively are the five kinds of sensations, and 
objectively, their source — the five gross elements. 

" Abhinavagupta goes on to discuss up to verse 64 how everything that appears in any 
form does so within consciousness, like an image in a mirror, establishing that that is so 
by logical argument. 

Note that the second line of this verse is drawn from the Kümikügama (see 
below, commentary on 3/21-22 and note). It appears from these references that the basic 
features of the Doctrine of Reflection were already outlined in the version of the 
Kümikügama Abhinava consulted. From these references (see particularly the last one in 
the commentary on 3/21-22), it appears that it presented the world of Maya as an illusion 
in some sense, just as the reflections in a mirror are unreal. Although Abhinava and 
Utpaladeva take care to refute this view, Abhinava quotes the Kamikdgama nonetheless, 
no doubt because he wished to take the support of the authority of scripture. The striking 
absence of references to scriptural sources is clear evidence that it was not a well-known 
doctrine at the primary scriptural level. The Siddhantas, that are for the most part dualist to 
varying degrees, would have no need of it. It seems that the Kaula and proto-kaula 
scriptures of the Krama, Trika and Mata did not refer to it to any great extent. If they had 
done so, Abhinava would certainly have referred to them. Absent also in the nondualist 
Saivism of Somananda’s Sivadrsti, we can only conclude that it was Utpaladeva who 
formulated it. He may well have been inspired by the Buddhist Yogacara, from which he 
adopted several key doctrines that he converted to a nondualist Saiva perspective, as he 
did this one. We need not be surprised, as we have clear precedents of borrowing and 
adapting from these sources, as well as exchange, by the Krama and its antecedents at the 
level of original Tantric revelation. 
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‘This group of five (objects of sense), form and the rest, is the extent of 
the universe (of experience) which is perceived by the corresponding five senses, 
that is, the sense of sight and the rest.’'* 

Thus, in accord with this teaching and the like, everything is just the five 
(types of objects of sense), that is, form (which is the object of sight) and the rest. 


P? The senses function like sentient mirrors in which their corresponding objects are 
reflected. Sense objects have no intrinsic nature of their own, independent of the activity 
of the senses. This is verse 2 of the Svabodhodayamaijart (also called Subodhamafjari) 
by Vamanadatta, son of Harsadatta. It is also quoted by Bhagavatotpala in his commentary 
on Stanza 51 of the Spandakürikà. See Dyczkowski 1992a: 175 and ibid. 304-305 for an 
account of the author and character of the text. This text has been translated into Italian by 
Gnoli (1989) but without the edited text. Torella (2000) has published an edition and 
translation into English (see bibliography). Jayaratha quotes the first line of this verse 
again below in TÀv ad 4/149-150ab and ad 4/221cd-222ab. Verse twelve of this short 
tract is quoted in TÁv ad 4/257cd-258ab. It is interesting and instructive to read the 
preceding and following verse (Cf. below, 3/19). 


‘I bow to the condition (sarmsthdnam) of the Self in which the bliss of the 
dawning of (enlightened) consciousness arises. (I do so) by thoroughly examining the 
nature of consciousness (and thereby ascertaining) that phenomena possess no 
(independent) existence of their own. (1) 

This group of five (objects of sense), form and the rest, is the extent of the 
universe (of experience), which is perceived by the corresponding five senses, that is, the 
sense of sight and the rest. (2) 

Sight in all (its) states abides in the mind of embodied beings. The teachers in the 
past taught that everything is dissolved away for one whose (mind) has dissolved away." 
(3) 


The first verse is quoted in the Mahanayapraküsa, published in South India. 
There we find the following brief commentary on that verse. 


“According to this teaching (yukti), which is that of the oral tradition of the 
Siddhas, in actual fact things have no nature of their own (that can serve as a locus) where 
time can be a measure (kalanā) (of their passage through time). Everything is an 
expansion of oneself. This is the condition (saritsthdna) of the Self. Thus, as it is due to the 
bliss of the dawning of (enlightened) consciousness, what time is consumed? (Thus,) those 
who are intent on the act of consuming it are the Twelve Kalis (who consume thought and 
with it the notion of time).' (MP (2 Tri) 9/52cd-55) 

In other words, time and its passing cannot affect anything, because no thing is 
anything in itself. Every thing is the expansion of the unfolding of consciousness. This is 
because the bliss of the dawning of awakened consciousness is the experience of Eternity. 
Time is consumed by the Twelve Kalis (see below 4/146cd ff.), because they consume the 
false notion of time’s existence, which is at the root of the false notion that things have an 
existence of their own independent of the perennial processless process of the perpetually 
unfolding dynamism of consciousness. 

Cf also SBUM 20: ‘Sensorial faculties, when bereft of perceptible objects and 
void, are dissolved into the Self. The happiness of Isolation arises in one who attains the 
melting away of the sensorial faculties.’ Cf. VBh 136: ‘All contact with pleasure, pain, 
and the like occurs through the senses. Therefore, (knowing this,) one who, having 
abandoned the senses, is established within himself, (undistracted by their activity,) abides 
within his own (true) nature." 
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He (now) illustrates how the condition of the aspect (of consciousness 
corresponding to) the object of sense is (that of) a reflection. 


Only Form is Reflected in a Medium with Form 


"wow nf Tee i 


sadrsam bhati nayanadarpanambaravarisu | 


That which manifests (reflected) in the eye, in a mirror, in the sky, or 
in water is similar (in nature to them). (5ab) 


‘Similar (in nature)’, that is, of the same type. The radiant energy of the 
sun or the moon, which is neither (too) intense nor weak, is present ‘in the sky’. 
Those who know the teaching concerning the Shadow Man (chayapurusa) see a 
reflection there (in the sky) which is shaped like a (human) body." As is said: 

‘Association with the reflection of form takes place within the radiant 
energy present in the sky. 


Or else, by way of analogy, for (all) other (kinds of) sense object, one 
can explain (the same in terms of) the domain of the reflection of sound, in which 
case it would be the echo (of one's own voice) in the sky (which) one experiences 
(as if it were the sound made by) someone else. In the same way, (all of the five 
types of sense objects have their corresponding senses and Elements in which they 
manifest as) reflections, (as for example,) the (various) flavours, such as pungent 
(katu) and bitter in the saliva (dantodaka), (the pleasure of) a woman's caress on 


^ Various signs accompany impending death according to whether it is more or less 
immanent. Observation of these signs permits the yogi to take recourse to the appropriate 
yogic procedures to avoid the moment of death. This practice is called *Cheating Death" 
(külavafcana). |t is taught in the Tantras of several traditions, including the 
Satsahasrasarihità of the Kubjika school. Chapter Twenty-Nine and Thirty-Five of that 
Tantra deal with it at length, and it is further explained in detail in the commentary. One of 
the major signs of approaching death is the vision of a figure of a person called the 
Shadow Man (chaydpurusa), who can be observed reflected in the sky by practicing 
concentration and repeating Mantras for this purpose. One practice is to gaze into the sky 
and come to experience it as the Sky of Consciousness (cidvyoman). There the yogi 
perceives the goddess Bindumalini (Garland of Points) who shines like crystal. When this 
happens, he can perceive the Shadow Man, who is said to have three forms: 1) supreme, as 
the Sky of Consciousness, itself; 2) middling, as a deity; and 3) inferior, consisting of 
Mantras. Contemplating his three-fold form in this way, the yogi's inner and outer senses 
dissolve away, and he spontaneously sees nothing but the Sky of Consciousness, Thus free 
of thought, he overcomes time and conquers death. One is reminded of the dialogue in the 
Brhadaranyakopanisad (2/1/12) between the sage Gargya and the king Ajatasatru 
concerning the nature of the Brahman. ‘Gargya said: “this being who identifies himself 
with the shadow, I meditate upon as Brahman.” AjataSatru said: "Please don't talk about 
him. I meditate upon him as death.” He who meditates upon him as such attains his full 
term of life in this world, and death does not overtake him before the completion of his 
term.” 

55 Read with MS T nabhahsthe for nabhasthe. 

'5 Read visayantaropalaksanatayd for visayantaropalaksanaparataya. 
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the skin, which is the field of touch, in (places) such as the Root (centre in the 
genitals), and smell in the nose, which is the field of smell. 
He illustrates that (teaching by way of the following example). 


an fe FAS St Saag du odi 


tatha hi nirmale riipe rüpam evavabhasate W 5 |l 


In this way (only the) form (of an object) manifests (when reflected in 
another object with) form, (provided that the latter is) free of (the obscuring) 
impurities (which prevent reflection). (5cd) 


Here (in this world), only the three gross elements Earth, Water and Fire 
possess a form (and so can reflect form). Earth, as for example, a mirror; Water, a 
still (clear) pool; the eyes, in which the (element) Fire (shines) and the like, 
possess the translucent (svaccha) quality called *form'," which is the standing 
together (saristhüna) of a configuration (of parts) (sarinivesa) in such a way that 
(we perceive that) it is the reflection of that (particular object with form). That 
alone manifests there, not touch or the other (sensations), because (the reflection) 
of touch and the rest can only arise in (their corresponding) supports (üdhàra), 
such as (touch in) the Root (centre in the genitals), which is the locus of bliss, and 
so that is projected (into it) (pratisamkramati). Thus, the point is that (a reflection 
is) projected where the (corresponding) quality of translucence is present. 

This (view) is not unreasonable. In order to understand this, he gives (the 
following) example (which is relevant) here. 


want remeare. | 
wei eee watt 4 quf 8 od 


pracchannaràgini kantapratibimbitasundaram | 
darpanarh kucakumbhübhyam spréanty api na trpyati V 6 V 


She who is full of passion (yet) hides (her desire from her lover's 
sight), although touching with her breasts the mirror beautiful with the 
reflected image of the beloved, is even so not satisfied." (6) 


1? The term ‘svaccha’, which literally means, ‘clean’ or ‘pure’, and its synonyms ‘vimala’ 
and ‘nirmala’, meaning literally ‘free of impurity’, denote the quality objects may possess 
by virtue of which they can reflect other objects within themselves. I translate these terms, 
for want of a better word, as ‘translucence’ and cognates. There are five varieties of 
translucence, one for each of the five types of sense objects that correspond to the five 
senses. Form is perceived by the eye. So that which can reflect a visible form within itself 
‘possess the translucent (svaccha) quality called ‘form’.’ They are ‘translucent’ (svaccha) 
with respect to form and so can reflect it. Similarly, other objects and senses are 
translucent to smell, taste, touch, and sound. Their quality of translucence is named 
accordingly, translucence to smell (gandhasvacchatà) and so on. Cf. above, note 1,619. 

'S This verse is quoted in IPVv 1, p. 159. There —agini reads -kāminī, darpanam reads 
mukurarh (the meaning is the same) and trpyati — ‘satisfied’ reads hrsyati — ‘delights’. 
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When a woman beloved (of her lover) *who is full of passion (yet) hides 
it’ due to some obstacle, such as the presence of the teacher, and has not managed 
to get to see etc, (her lover) directly, considers (herself to be) satisfied that ‘I have 
seen the beloved’ (in a way) nobody else can be aware of, even if (only) by means 
of a reflection in a mirror, and so sees (her) lover. Thus by (saying that the mirror) 
is ‘beautiful’, (the teacher) also suggests that it gives rise, for example, to (that) 
most excellent delight that has unfolded by the sight (of the beloved). (Thinking) 
‘may I experience his touch also’ in the same way, that cannot be known to 
others, even though she tries, she does not get (to feel) it, because touch is not 
projected into the mirror, and (so she) is ‘not satisfied’, that is, she does not 
experience (it). This is the meaning. 

Surely (one may ask,) if form is reflected here (in the mirror), why is not 
touch, which invariably accompanies each particular (form), also not reflected? 
With this doubt in mind, he says: 


a fe weiss fret muda qup: | 
ted mAAR: o 1 


na hi sparSo ‘sya vimalo rüpam eva tathà yatah | 
nairmalyar cátinividasajattyaikasangatih V 7 |l 


(Thus, because it can only (reflect) form, it is not capable of 
reflecting (vimala) touch in this way. And the purity (which is the capacity of 
an entity to reflect another) (nairmalya) consists of the single, compact 
coming together (of its constituent parts,) which are (all of) the same type. (7) 


‘It’ is the mirror. (Its) form is capable of reflecting (vimala), that is, it is 
translucent (svaccha) ‘in this way’. A mirror translucent in this way accepts only 
the reflection of a face." This is the sense. What is said to be that ‘purity (which 
is the capacity of an entity to reflect another) (nairmalya)’? (In response to this 
question,) he says that ‘the purity’ (in this sense that an entity possesses, consists 
of) the extremely ‘compact’ (coming together of its constituent parts) which, 
uncontaminated by entities of a different type, are ‘(all of) the same type’, as are 
the atoms of form in a mirror. They come together as one without (any) 
associates, because there is nothing (else) of a different type. (Thus, what is meant 
by) ‘purity (which is the capacity of an entity to reflect another) (nairmalya) 
is the compact cohesion (of the medium of reflection), because it is its compact 
(uniform) nature, which (amounts to) the close proximity (of all its parts), because 
they are arranged (in such a way that) there is no gap (between them), and (the 
surface, smooth and uniform,) is free of depressions and elevations. If one 
perceives that the form of a mirror or (a similar medium of reflection) is unsullied 
by entities of a different type (such as dust particles), that are not of the same type 


? Insert with MSs Jh and Ñ rüpar. Read tatheti rüpam vimalari svaccham | evar hi 
svaccho darpano mukhasyaiva for tatheti vimalari svaccham eva hi asvacchasya darpana 
iva mukhasya. 
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(as the material of the mirror), then it is fit to reflect form." However, if (the 
mirror) becomes sullied by entities of a different type (than the material of which 
it is made), such as tears, dust and the like, then it is not (capable of doing so). 
One can ascertain this is certainly so by both the presence and absence (of these 
conditions, as for example, when there is dust on a mirror, we see that it cannot 
reflect anything, whereas, when there is none, it can)" If (an entity) possesses the 
particular quality called ‘translucence’ (svacchatá) with respect to that which 
posits a reflected image (within it), then it accepts a reflection of that (within 
itself). Thus, (if there were no such limiting conditions, then) in accord with (such 
statements) as ‘form itself manifests form’, the mirror to which we have referred 
would also be reflected in the face, Thus, (as this is not so,) the relationship 
between the original image and (its) reflection is not indiscriminate (avisesa). This 
too is stated (implicitly in this verse), 
Now he discusses that same (matter) in a different way. 


Definition of the Purity of the Medium of Reflection 


aaaea ated at | 
eR Med ager go 


svasminn abhedad bhinnasya darsanaksamataiva yà | 
atyaktasvaprakàsasya nairmalyam tad gurüditam M 8 M 


The teacher (Utpaladeva) has said that this ‘purity’ (which is the 
capacity an entity possesses to reflect another) (nairmalya) is (its) capacity to 
manifest in identity with itself, within itself, something (else which is) 
different from it, without thereby loosing its own clearly apparent form.” (8) 


? Read rüpapratibimbayogyah for rüpapratibimbayogah. 

2% In order to reflect an image, the parts of the mirror must form a single compact whole. 
In other words, there should be no cracks in the mirror, and it should be uniform. 
Moreover, all the parts of the mirror must be of ‘the same type’. The parts of a mirror may 
be made of differing material, but even so, the mirror can reflect images only if these 
materials are all capable of reflecting images, and so are of ‘the same type’. This is not the 
case with materials of a ‘different type’. Dust, for example, on a mirror is of a ‘different 
type' (i.e. one that cannot reflect images) than the material of which the mirror is made, 
and so prevents the formation of a clear image in the mirror (Cf. IPVv on 1/2/28, vol. 1, p. 
158). All these conditions apply to consciousness, which is capable of reflecting 
everything, as it is one and compact, that is, possesses a single, uniform nature, and there 
is no question of there being anything else of a ‘different type’ that can sully it. 

?' The text reads —svapraküsa-, which literally means ‘own light’. The mirror remains 
clearly visible whatever may happen to be reflected within it. Compare this analogy with 
the classic example given by the Advaita Vedanta of the nature of the world in relation to 
the Absolute (Brahman), namely, the rope and the snake. When seen lying in some dark 
place, the rope looks like a snake. Similarly, the Brahman appears to be the world, seen in 
the darkness of ignorance. But in this example, the world covers and conceals the 
Brahman, like the snake the rope. This is because the snake is an illusion which replaces, 
for the ignorant, the true rope. The world reflected in the mirror of consciousness does not 
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The mirror, for example, does not abandon ‘its own clearly apparent 
form’ (svaprakdSa) even when something else is reflected (within it).? (Similarly, 
consciousness) is not obscured, as its (essential self-luminous (svaprakása) 
nature) free of thought constructs (avikalpa) (continues) to shine. (Again, when 
the mirror,) taking the support of the absence of division within its own nature, 
(reflects) something ‘which is different from it’ and in a different place (than 
itself, which) deposits a reflection (within it), such as a mountain, it serves to 
make the sight (of that mountain) manifest because (that) other thing has been 
encompassed (within it). The sense (of this verse is that) the reflection is not in 
some place outside the mirror’s location - not even a tiny bit.” The capacity there 
(in the mirror) to reflect (an object), as opposed to a wall or the like (which does 
not have this capacity), is (this) ‘purity’ (nairmalya). What we have said is not 
just our own idea, and so he says: ‘the teacher has said’; that is, the teacher who 
was the teacher (of Abhinavagupta's) teacher, the venerable Utpaladeva, has 
explained all this (matter concerning) reflection and its true nature in the 
Pratyabhijfia-karikddvayatika with the words beginning with: ‘Now, just as the 
form of an entity . . .' and ending with: ‘this is not possible for (something that is) 


insentient. . . .". ? This is the meaning. 


conceal it in this way. This is because the mirror is revealing a real reflection which does 
not negate the reality of the mirror. 

The self-illuminating Light of consciousness always shines unobscured, whatever 
may appear within it. An appearance (abhása) which, in terms of this analogy, is like a 
reflection, is clothed in thought constructs. All that appears is the shining of the Light. The 
details, as it were, of the one radiance, are sketched out by the notions, which also form as 
a part of the same activity of consciousness, that serve to identify them individually, as 
distinct from others. So, for example, the experience ‘this is a chair’ (which implies that it 
is not a table or anything else) is a notion (vikalpa). This does not mean that it is incorrect. 
There are both correct and incorrect notions. Notions in themselves are not false, nor do 
they falsify that of which they are notions. According to this view, they simply serve the 
useful function of making the daily commerce of life, which is based on such distinctions, 
possible. The experience that all that appears (and is being conceptualized as consisting of 
countless mutually independent entities) is just the shining of the Light of consciousness. 
It is free of thought constructs. It is the way universal, transcendental consciousness 
experiences itself. If it were not to ‘shine’ and experience itself, nothing could appear or 
be experienced as this or that and as other than the perceiver. Thus, this is the ‘clear form’ 
of consciousness which, self-luminous, reflects everything within itself without being 
obscured thereby. 
? Read with MS N atyktah pratibimbite ‘pi instead of atyktapratibimbite ‘pi, 
** Read garbhikrtanyartharthatvàt for garbhikrtanyartharthatvat. 
75 Read anumdtrenapi for anumátre ‘pi. 
* The expression for the ‘capacity to reflect’ that a medium of reflection possesses is 
pratibimbagrahana-sahisnuta, which literally means ‘capacity to grasp a reflection’. 
? TP 2/4/19a. MS K and G add: bhedabhedavirodhinah | Gbhasabhedad ekatra cidétmani 
tu yujyate || ‘(this is not possible for (something that is) insentient) in which oneness and 
separation exclude (one another). It is (only) possible for (everything to be together) in 
one place within that which is consciousness by nature because (objective) manifestations 
(differ and are) separate (from one another).’ 

Jayaratha is telling us that the Doctrine of Reflection (pratibimbavada) was first 
expounded by Utpaladeva in his commentary on his own [svarapratyabhij-nakarika, the 
Pratyabhijiia-karikadvayatika (also called just ‘fika’). See above, note 2,3. 
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He says (the following) in order to explain that that ‘purity’ (which is the 
capacity an entity possesses to reflect another) is of two kinds - primary and 
secondary. 


Tied querer afar ada: | 
awed: ARAS ques 2 od 


nairmal. 
amsàn 


win mukhyam ekasya sarhvinnathasya sarvatah | 
ütah kv apy anyad vimalam tattadicchaya V 9 Il 


Only the Lord of Consciousness is endowed in every respect with 
(this) purity, (which is the capacity to reflect) in its primary form. Anything 
else which (we commonly say) is free of impurity (and so capable of 
reflection) is so partially and (only) in certain circumstances, (and even then, 
solely by virtue of the Lord’s) specific intention (in each case that it be so). (9) 


‘The primary form’ (of purity, that is, the capacity to reflect, belongs to 
consciousness,) because it is capable of reflecting the entire universe of form, 
(sound and touch, etc.), and so is said (to be so) ‘in every respect’. Everything 
perceived adheres (sarhlagna) to consciousness, and so it is translucent (svaccha) 
in every respect, whereas ‘in certain circumstances’, (kvàápi) as happens, for 
example, in a mirror, it is so ‘partially’. (Thus,) the other, secondary kind of 
capacity to reflect (nairmalya) is such that it takes the support of (some) partial 
(aspect) such as form, and having done so, is capable of reflection (nirmala) in 
only some circumstances (kvacir) and to (just) some extent (kificit). Otherwise, if 
(as the saying goes with regard to consciousness,) ‘anything may manifest 
anywhere’, then one would (expect to) perceive the reflection of touch” in a 
mirror also. In that way, there would be no difference (between the mirror’s 
capacity to reflect) and the primary one (of consciousness). He says that the 
reason (nimitta) for the capacity (of a medium of reflection) to reflect is only the 
freedom (of the Lord of Consciousness which ordains it, with the words): ‘(by 
virtue of the Lord’s) specific intention (that it be so)’. It is ‘specific’ with 
respect to form, (in the case of a mirror) for example, and so it is not capable of 
reflecting ‘touch’ etc, there (in that case). Thus, the sense (of this verse) has been 
established, the point being that it is its power (to freely ordain this limited 
capacity to reflect) that is operating in this way.” 

Thus, he says: 


?5 Read sparsapratibimbam for Sparsah pratibimbarh. 

? Consciousness reflects all possible types of sensations within itself and so is 
"translucent" (svaccha) in every respect and in all cases. Anything else which has a 
capacity to reflect phenomena, is only partially capable of doing so, that is, it can reflect 
only some aspect of an object. A mirror, for example, can only reflect the form of an 
object, not its taste or anything else. The primary capacity to reflect in this way is an 
innate attribute of divine, universal consciousness. The Lord's power of freedom ordains 
that this or that entity should act as a reflective medium for a particular class of objects, 
and so its capacity to reflect is secondary. 
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Maya and Pure Knowledge, Siva is both the Prototype and its Reflection 


Wart serra fe qq | 
Tama afer casi lgo di 


bhavandam yat pratighativapur mayatmakam hi tat | 
tesüm evásti sadvidyamayam tv apratighütakam II 10 II 


(All) phenomena (bháva)" (have two aspects; one corresponds to 
their phenomenal nature, which is) Maya, and offers resistance (to 
penetration and union with other phenomena). Their (other aspect is the 
universal, undivided ground of consciousness set in relation to phenomena, 
which) is True Knowledge (sadvidyd) that does not offer resistance (so as to 
sever consciousness off from the manifestations reflected within it). (10) 


(One aspect of consciousness is phenomenal and) ‘offers resistance’, 
because (each entity is, as it were,) in conflict (with every other, and so) does not 
allow other (entities) to penetrate it. This is the meaning. (The nature of) that 
(resistance) is Maya, because it conceals (the nature of all things as one with the 
Light of consciousness)" Its nature is this Supreme Goddess (Parame$vari)'s 
power of action (kriyásakti). Thus, because it is primarily grounded in duality and 
because of the gross state of objectivity, (consciousness) is not translucent there 
(in that phenomenal dualistic aspect). This is (what is meant by) the incapacity (of 
phenomena) to bear (grahana) a reflection (within themselves, as does 
consciousness). Now (that aspect of consciousness which), on the contrary, does 
not offer resistance to the body (vapus) of phenomena consists of True 
Knowledge, which is the power of knowledge. Thus, in relation to that 
(previously mentioned aspect), it is translucent (svaccha) to that, and so is capable 
there (in that aspect) to bear a reflection (within itself). Accordingly, the 
difference (between the two is that the) previous (one) is a reflection (within 
consciousness), whereas this one grasps it (as a reflection within itself). In this 
way, the Supreme Lord (ParameSvara) Himself, by the glorious power of His own 
(innate) freedom, shines as the wonderfully varied manifestation of each original 
object and (its) reflection etc. This is the (overall) intended sense (of this verse). 


? The word ‘bhdva’ literally means ‘existence’, and by extension, an existing entity. As 
that is a manifestation in consciousness, the word can be appropriately translated as 
‘phenomenon’, that is, a phenomenally existing entity as opposed to absolute Being. 

?! Read mayasvariipam gopanakdritvat for máyasvarüpagopanakàritvát. 

°? There are two aspects of consciousness. One is ‘solid’ as it were and consists of 
phenomena that appear within it, each different and separate from one another as well as 
from their perceivers, like the reflections in a mirror. The other is the opposite. It allows 
penetration of things into itself, as does a mirror its reflections. Although not stated 
explicitly, these two aspects effectively correspond to the object and the perceiver. The 
former is the domain of Maya, that is, duality in which the power of action operates as 
Maya itself. The latter is the domain of ‘true knowledge’, that is, insight into the essential 
oneness of all things as the Light of consciousness. They work together, as do the 
translucent and opaque sides of a mirror. 
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He says that (in the following verse). 
TAIERE THT d 
faonf aar aaraa 1122 11 


tad evam ubhayáküram avabhasam prakāśayan | 
vibhati varado bimbapratibimbadrsakhile W 11 ll 


(Siva), the Bestower of Boons, manifests in all things as both the 
original image and its reflection, in the course of having illumined that 
manifestation (of consciousness), which has both forms in this way (so that 
He is one with all things, although they are separate from one another). (11) 


‘Both forms’ (are the two aspects of consciousness, namely, one that) 
offers resistance and (one that) does not. The essence of that is just the 
manifestation (of consciousness) alone (übhüsamütrasára). It is not ultimately 
real (tüttvika) (independently of consciousness), and so he says: ‘having 
illumined that manifestation (of consciousness)’. And it is said that: 


‘Therefore, that one Great God (Mahadeva), Who is endowed with 
(absolute) freedom? manifests two-fold, as the emergence (into manifestation) of 
(both) the (original) object and its reflection.’ 


“(Now,) having established with reasoned argument (upapádya) in this 
way, in accord with (one's own) experience (yathāpratīti), the true nature of a 
reflected image, he says the following in order to refute the view of certain 
Naiyüyikas (empiri logicians), who maintain that even though (in actual fact) it 
is one's own face itself that is perceived (in a mirror) by means of the rays of 
(vision emitted by) the eyes that have been reversed back, (the perception of) the 
face (as being) in the mirror? is a mistake (bhranti), (Rather) on the contrary, as 
there is no third polarity apart from truth and falsity, there is no reflection at all 
(and so what we see in the mirror is actually our own face, not a reflection of it). 

In order to refute this view, he says: 


ere Tash ENAS, | 
fae xam waa Teoria wo yeswd 1122 0 


yas tv Gha netratejamsi svacchàt pratiphalanty alam | 
viparyasya svakar vaktram grhnantiti sa prcchyate W 12 || 


* The text reads: svatantryopahitasthitih, which describes Siva, Mahadeva as one whose 
‘abiding state is conjoined with freedom’. 

%* Jayaratha introduces the following verses by explaining that there are philosophers of 
other schools who accept the doctrine of reflection, but do so according to their own 
understanding of it. 

5 Read darpane mukham for darpanamukham. 
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One who questions (our analogy, saying that reflections are not in fact 
different from their original object), says (a person who sees his face in a 
mirror does not really see a reflection). It is enough (to admit) that the rays of 
vision (which issue from his eyes), reversed back, are reflected from a pure 
(reflecting surface), so that (in fact) he sees his own face. (12) 


As the author refers (to the opponent) as ‘one’ in the singular, he indicates 
that this is not the view of all Naiyayikas. This is said by some who wish to 
quarrel. This is the sense (of this statement). Thus, the authors of (the 
commentaries on the Jévarapratyabhijfià called) *vrtti and ‘bhiisana’ along with 
others? (in the sections dealing with the Doctrine of Reflection) have not touched 
upon this (controversy) at all. (The rays of vision are) (reflected) from a pure 
(reflecting surface)’ ‘reversed back’, that is, returned back from an external 
mirror or the like (to the person who, making use of the mirror, views his face 
directly by means of them). This is the meaning. Again, here by means of the 
predicate 'reflected', (qualifying the rays of vision, he states) the cause (of 
perception of one's own face). Otherwise, if (the rays) were not facing towards 
one's own body, how could they also perceive their own face? (As this is so, the 
opponent) ‘questions’ (us, asking) ‘what is your intention in accepting the view 
(you maintain)?” 

He states just that (in the following verse). 


STA BAAS: | 
wa dae weal sod: eet q es 1 


dehdd anyatra yat tejas tadadhisthatur ütmanah | 
tenaiva tejasa jñatve ko ‘rthah syad darpanena tu M 13 || 


(In reply we would ask) if the person from whose body the light (tejas) 
(of vision) emerges were to see himself elsewhere by the same light which he 
(thus) sustains, then of what use would the mirror be? (13) 


If the perceiver who, open-eyed, himself sustains his own light (tejas) of 
vision that comes forth externally from (his) body, were to perceive his own face 
by that same light turned back on itself, then, because in that case (tatra) other 
things, including walls, could also serve as causes of reflection (of what is) in 
front (of them)," of what use would the mirror be? Now (what would you reply if 
one were to ask) how it is that only mirrors and the like are the causes of the 
reflection (of objects, whereas) walls and the like are not? (The only reply you 


* The "vrrti? (‘short commentary’) on the IP was written by its author, Utpaladeva. The 
"bhüsana' (‘Ornament’) has not been found, and its author is unknown. Maybe Jayaratha 
uses the plural as an honorific. If so, he would be referring to one author, who could only 
be Utpaladeva. Perhaps it was another name for the vivrti or rikà. Otherwise, we must 
assume the existence of other early commentators on the ÍP, as Jayaratha suggests. But if 
they existed, we have no other references to them. 

? Read purahpratiphàlana- for purah pratiphdlana-. 
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could give is to admit that) this (fact, namely, that mirrors can reflect images and 
walls cannot,) is a gratuitous (svacchanda) verbal (distinction). We cannot see any 
reason here as to why, although equally resistant (to accepting the rays of vision), 
mirrors and the like (are mediums of reflection, whereas) walls and the like are 
not such." Well then (we would ask), is the reason (for that) that there is a greater 
amount of the quality called ‘translucence’ (svacchatva) here (in the mirror)? (The 
opponent would reply that) it is not so. Translucence is not the cause of the 
resistance (to the rays of vision). If that were to be so then, because light is 
translucent and is present (everywhere) in an illumined space (nabhas), it would 
not afford occasion for anything (to be reflected in it), whereas, on the contrary, 
(its luminosity) is an instrumental cause (nimitta) of the perception of a reflection 
of that (original object)" Thus, this (view) would entail a (fundamental) 
contradiction in the reason (hetu) (advanced for this distinction between those 
things that are mediums of reflection and those that are not). Therefore, (the 
opponent continues,) as that is the case, (then one could propose) that the cause of 
the resistance (to absorption of the rays of vision of a medium of reflection) is due 
to its (solid, physical) form and the like. However, (we would reply,) that is the 
same in both cases (namely, the mirror and the wall). Or else, (if you say that this 
is so) because now, (as it happens,) the reflection has been brought about by the 
mirror and it would be (possible) to perceive one's own face without a mirror 
also, then what is the use of that (mirror)? 

(Moreover if, as the opponent maintains,) the rays of vision are turned 
back (on themselves) in this way by the power (a medium of reflection has to) 
reflect (them back, and so) they perceive one's own face, it would be logical that 


* If the image we sce in the mirror is just our own face perceived by the rays of the eyes 
that have been turned back on themselves, then even walls could act as mediums of 
reflection. If you say that only mirrors and the like act in this way, you would be 
arbitrarily attributing this property to them. If a mirror and a wall are equally opaque, there 
is no apparent reason why only the former should act as a medium of reflection and the 
latter not. 

? Tf you say that the reason why mirrors make the rays of vision turn back on themselves 
is because they possess the capacity to reflect, whereas walls does not, it amounts to 
saying that mirrors are more ‘resistant’ to the rays of vision than walls, because the former 
do not absorb the rays of vision and so reflect them, whereas the latter do. Thus, the 
translucence of the mirror would be the cause of its greater ‘resistance’, which would be a 
contradiction. 

“ The opponent denies that the ‘translucence’ of the mirror explains why it reflects an 
image, whereas the wall that is not translucent like the mirror does not. The reason for this 
is that, according to the opponent, the face seen in the mirror is not a reflection. He 
maintains that the person viewing the mirror sees his own face by means of the rays of 
vision that come from his eyes, just as he sees any other object. The difference is simply 
that in the case of other objects, the rays of vision go out to it and stay there, so that 
illumined by them, the object is perceived. Admitting that mirrors are mediums of 
reflection because they have some degree of transparency and so reflect objects within 
themselves would amount to accepting that his theory is wrong. So the opponent rejoins 
that being transparent or ‘translucent’ does not account for the difference between a mirror 
and a wall in this respect. Light is perfectly transparent and yet it does not reflect images 
within itself. If light where to have the ‘solidity’ required to reflect back the rays of vision, 
then the sky being filled with light would not allow anything to be reflected in it. Whereas 
it is by this light that one sees the original image. 
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(one would perceive it) in its own place, not elsewhere, that is, within a mirror or 
the like. Thus, he says: 


adaa epa: | 
Ud grad ex AA A R dev og 


viparyastais tu tejobhir grāhakātmatvam āgataih | 
rüparh dr$yeta vadane nije na makurantare | 14 || 


(Moreover, if these supposed) rays (of vision were to be) reflected 
back (in this way), when they assume the condition of the perceiver 
(grahakatmatva)" (who views himself in a mirror, he) should see (his own) 
form by means of them within his own face, not within the mirror. (14) 


(If the opponent's view were to be correct, then a person viewing himself 
in a mirror should perceive the reflection of) the ‘form’ associated with his own 
face ‘within his own face’, that is, where his own face is located. This is the 
meaning. The point is that the perceiver perceives the object of perception located 
only in its own place. The perception of (the colour) ‘blue’, abandoning (as it 
were) the location of ‘blue’, is nowhere seen to be divided off (from the colour) 
‘blue’. One should understand (that the rays of vision are said to assume) ‘the 
condition of the perceiver’ (in the sense that they are) intimately related 
(sambaddha) to the perceiver. Sustained by (the conscious) Self (atmadhisthita), 
they function as the perceiver. However, (a question arises): is the Self that 
supports the rays of vision that have come forth externally, disembodied or 
embodied?" In the first case, (that is, if the Self, which is the sustaining ground of 
the rays of vision, is disembodied,) the body would not be the locus of empirical 
experience (bhogdyatana), because empirical experience, the hallmark of which is 
the sense of its being external (bahirbuddhi) (to the body), (would) also arise even 
without (the body). In this way, (the opponent’s) own view that ‘the body is the 
locus of empirical experience’ would be contradicted. 

The perception (of the face by means of the rays of vision) with an 
embodied support would be like that of the original object, not otherwise. Thus, 
he says: 


vam mA AITO | 
3 ae Beate atari: 124 od 


?' There is a play on words here that cannot be translated adequately. There are two 
meanings. One is ‘when the rays have returned back to the perceiver’ and another, ‘when 
the rays assume the condition of the perceiver’. Jayaratha accepts both. I have chosen the 
latter, although the English is somewhat clumsy, because it helps the reader understand 
Jayaratha’s explanation better. 

? If the rays of vision function as the perceiver in relation to their object, they must be 
grounded, as the perceiver is, in the conscious Self that sustains it. If that is so, the 
question arises whether this is an embodied Self or not. This is a very pertinent question, 
because the experience of daily life is that of an embodied soul. 
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svamukhe sparsavac caitad rüpar bhayan mam ety alam | 
na tv asya sprsyabhinnasya vedyaikantasvarüpinah W 15 || 


(Moreover,) that (reflected) form within one’s own face which is 
‘mine’ should (also) manifest (as capable of being) touched." Nor should it be 
an isolated object which is (perceived to be) different from (the face of the 
one who sees it) that can be touched. (15) 


If this, one’s own form (reflected in a mirror), were to manifest as one’s 
own face, then there would be an inverted perception (pratipatti) (of it) as the 
locus of (one’s own) subjectivity as ‘this is my form’, not, on the contrary, as ‘this 
is the form of something which is solely objective,’ that is, as the locus of 
objectivity. Here (in this case, attribution in this way of a subjective status to an 
objective, external entity) is the (sole) common perception of those who lack 
intelligence, such as children (and fools). An intelligent person (on the contrary, 
perceives that) ‘this is my face, reflected here’. (So) accept (this view) — what is 
wrong (with that)? Moreover, as it is a reflection (pratibimba), (one) perceives it 
to be different from the original object (bimba), because it is not possible to deny 
that such is its nature there (in that case). 

Moreover, if the manifestation of one’s own form were to manifest in 
one’s own face itself, then its touch should manifest also. Agreed that these two 
configurations of form (i.e. the face and its reflection) may be devoid (of other 
qualities) such as weight and smell and so on, however they are nowhere seen to 
be devoid of ‘touch’, because it is invariably associated with them by (its very) 
nature. However, one perceives form to be separate from touch (and devoid of it) 
in the reflection of form. Nowhere (in no case) is a mirror that contains the 
reflection of a fire perceived to be hot. Just as when that form (rapa) manifests, 
the (intrinsic) quality of that (form), namely, the configuration (sarinivesa)*® (of 
its constituents), certainly manifests (along with it), similarly, if one were to 
perceive one’s own face itself (in the mirror), such should be the case with touch 
also, which is (a quality) invariably associated with that. Thus, it is unreasonable 
to say that it is one’s own face itself that is perceived (in the mirror, not a 
reflection). 

Surely (one may object that) therefore it has been (effectively) stated (in 
this way that) ‘this is an illusion’. (We reply that) if one were to consider the 
perception of one’s own face (in a mirror) to be an illusion and (justify this view) 
by saying that it is perceived in the mirror, (not where one’s own face is really 
located,) then if that is the case, that is itself (all that there is; there need be no real 
face). The real face cannot be perceived (directly by the person who is viewing his 
face in the mirror, so) what is the use of accepting (as you do) that perception (of 
it) does take place? If it were to be an illusion, it would manifest as being 


* spar$avat, literally ‘possessing touch’. 

“t Only foolish people and children fail to recognize the difference between their own face 
and its reflection. They wrongly believe when they see their face reflected in a mirror that 
it is their own face, not a reflection. In this way, they mistakenly attribute subjective status 
to an object. 

“ Every ‘form’ is composite in nature and includes other attributes. In this sense the 
‘form’ of an object is the configuration of its parts, qualities, functions and so on. 
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superimposed (on the original face) and not as the real (vastutattva) (face) also. If 
when mother-of-pearl appears to be silver, the mother-of-pearl were also to be 
manifest, the manifestation of silver would be done away with by that and so there 
would not be an illusion. (Moreover) if in this way the face is (actually) truly 
perceived, then what (kind of) illusion is it? Even assuming that (the reflection) is 
an illusion, (the question arises whether) the mirror manifests (falsely) as the face, 
or does one's own face (falsely appear to be) that of someone else? (To both these 
questions we reply that this is) not so. The first case (is not so) because the mirror 
manifests unaffected (akhanda lit. ‘undivided’) (by the reflection within it). When 
(mother-of-pearl) appears to be silver, the mother-of-pearl should not also be 
manifest. Nor (can) the second (alternative hold good). If that were the case, (it 
would mean that someone else's face is reflected in the mirror and) then 
everybody, indifferent (to the reflection), would not care to make up and decorate 
their own face. Therefore, as there is no illusion, ^ one must accept that that is 
another (type of) entity (vastu) called a reflection, which differs in character from 
the original object." Thus, he says: 


* Read —bhrantyabhavad- for -bhrāntyabhābād-. 

? MaheSvarananda in his Maharthamafjari defends at length the veracity of a reflection 
in a mirror, He does this in order to establish that, in the same way, all that manifests, 
reflected within consciousness, is neither illusory nor a transformation of the medium of 
reflection, but belongs to a third category of its own. In doing so he also points out the 
logical inconsistencies of the Advaita Vedanta view that the world is an illusory projection 
onto the real Brahman, produced there by ignorance of the Brahman’s true nature. These 
problems are solved, MaheSvarinanda maintains, by admitting that the world is a 
reflection within the mirror of consciousness, produced there by its own creative freedom. 
Thus he writes: 


‘This ability the Supreme Lord possesses to reflect the universe (within Himself) 
is said to be His most excellent freedom, that those who know the inner (nature of things) 
should examine. As all things (vifva) manifest within the essential nature of the Light (of 
consciousness). No other manner apart from reflection is experienced to be the appropriate 
(way to explain how manifestation takes place). 

Surely (one may ask,) is (that reflection) an apparent change (vivarta) (in the 
mirror) or a real transformation (parindma)? It is not an apparent change. Otherwise called 
a mistake, (an apparent change) is said to be (a kind of) knowledge of something else (that 
differs from the entity one seeks to know) that is projected elsewhere (than it really is 
located). (If one holds this view,) one must accept that either the universe is projected in 
this way onto the Self, or the Self onto the universe. There, in the first case, it is like the 
snake’s nature seen in a snake, that it is projected onto a rope. In the same way, having 
seen the universe somewhere else (i.e. outside oneself), it is projected into the Self. 
However, (this view is not sound, because) one does not experience that this universe is 
negated at a subsequent time, like (the existence of) the snake (projected onto a rope). 

Will its negation be established by (some) means (yukti)? No (it will not). What 
is this means? Is it sound reasoning (tarka) or an authoritative means of knowledge 
(pramána)? Not the first, because it is essentially an accessory. This is because it is not 
accepted (that reasoning alone can) establish the nature of something independently, 
without the aid of a valid means of knowledge. Nor is it the second (alternative). What is 
an authoritative means of knowledge? Is it direct perception or scripture or, indeed, 
inference? 

It is not the first, because nobody has witnessed the negation (of the universe) by 
direct perception. (In fact, it is quite the opposite,) because the behaviour of all things in 
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terms of their functional efficacy and the like (continues) unsublated. Scripture states that 
"the Brahman is one without a second’, ‘there is no multiplicity here’, etc. The meaning of 
that is (as follows): the Brahman does not differ from the Self and the Supreme Lord. No 
perception of duality in any form befits him. 

One should consider this. What is the condition of the manifest extending 
(manifold of phenomena) (prapafica)? With regards to that, we have (this) to say: (The 
condition of phenomena is such) that it is in consonance with the behaviour of language, 
because initially it is perceived to be objective, (but) in the Brahman all this extending 
(manifold of phenomena) is like the sky and the wind; it is not multiple. It does not 
become the locus of the perception of duality. So what of that? The essential nature of the 
Brahman is perceived to be undivided by perceiving (everything to be) a reflection, which 
is so by virtue of its freedom (as previously) established. One should listen (to the 
scriptures that teach that), otherwise (if that were not so), there would be no reality (satya) 
here at all, or the Doctrine of Emptiness would be the undesired consequence. Nor is the 
third (alternative correct). It is denied by the aforementioned scripture, because (all that) 
can be perceived (would be) false, like the silver (seen in the place of) nacre and the like, 
and because the invariable mark that proves its existence (liriga) transcends time. In this 
way, one can understand by reasoned argument (for oneself) that (the view of the Advaita 
Vedanta) is not proven (asiddha), and (suffers from) other similar (defects), This (matter) 
is not (discussed) at length for fear of making the book too big. 

Moreover, (one may ask,) who is the perceiver who projects this extending 
(manifold of phenomena) into the Brahman? If (you say) it is that Brahman itself, then 
that would entail the unwanted consequence that the Brahman has no (veridical) 
foundation (adhisthdna), because it has been accepted that he is the one who makes the 
projection. Well then, can both purposes be met by (maintaining that) it takes place 
through (different) aspects (aria) (of the Brahman)? (p. 150) No, because in that case 
also, the undesired consequence (arises) that he is liable to error. Alright then, what (if we 
say that) the individual soul projects (the error) and the Brahman is the (veridical) 
foundation? No, because (you) do not accept a dualist view and also because it is 
inevitable that that (error) has, in (some) aspect (arhSatah), its locus in the Self. 

Surely then one must naturally accept that duality (bheda) is (just) a notion. Does 
that work? (We reply,) no (it does not), because (in this way you have) set about to call 
(duality essentially) apparent change. Moreover, what is that which is similar (to the 
Brahman that it is can be) projected onto the Brahman? If you ignore that (question), how 
is it that it does not lead to an undesired consequence? It is well known that the Brahman 
and the manifest extending (manifold of phenomena) (prapafica) are (totally) dissimilar, 
because they are (separate contrary) divisions, as is truth (in relation to) falsity and the 
like. 

(Nor is it the other way around). The view that the Brahman is projected into all 
this (universe) is not commonly accepted because it violates the limits (of your basic 
presuppositions) and because it entails the undesired consequence that the Brahman is 
false and that one should consider it to be extremely insignificant (as is the world with 
respect to the infinite Being of the Absolute). 

And so there is nothing inappropriate in explaining that the apparent change 
(vivarta) of all things is its abiding (vartana) as the marvellous variety which is the 
process of reflection (in the mirror of consciousness) in the manner described. As is stated 
in the Kramakeli: 


"The apparent change of that (consciousness) is considered to be the aggregate of 
rays (as the Kalis), preceded (and governed) by the Goddess of the Wheel." 
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It is explained here (in the Kramakeli) that ‘apparent change is the abiding 
(vartana) in a variegated form, not because of ignorance, but rather by virtue of the 
freedom (of consciousness).’ Thus, the common everyday business of (the phenomenal) 
world (visvavyavahàra) takes place by virtue of the Great Being, which is the freedom of 
consciousness which is (in a state) in between what is well known as being and nonbeing; 
and because it is necessarily explicable (in these logical terms), the view which is the 
opposite of that, namely, that it is inexplicable, has also been refuted. 

Can the same can be said in this way with regards (to the view that the world is a) 
real transformation (parindma) (of the Brahman)? A real transformation is the assumption 
of another form (by something) that is similar to it, such as, for example milk, that 
(assumes the form of) curd by the destruction of its prior form (as milk). Now there (in 
that view) also, (the question arises whether) it is the Brahman that changes into the 
universe or does the universe change into the Brahman? This is (the question) that needs 
to be asked. It is not the first (alternative), because that would result in the undesirable 
consequence that the essential nature of the Brahman is destroyed. Nor the second, 
because that would result in the universe (possessing the inherent attributes of the 
Brahman), such as being, consciousness and bliss. (That cannot be so, because) if one 
were to accept that (view), then the universe (that comes forth) from the presence of the 
Brahman would be not different from it in all its forms (as it is), and also because the view 
that a real transformation (takes place in the transition from cause to effect) is not logically 
sound. In the same way (by the same argument), one should understand that the worldly 
view that they are one, as is the ‘tree-ness’ and “SirhSapa-ness’ (of a Sirsapà tree), is also 
refuted. 

Surely (an opponent may object that) the doubt that (the world is) an illusion 
cannot be avoided also, (according to the view) of the doctrine of reflection, There (in that 
view), the rays of vision (that come from the eyes), blocked by the translucent substance 
of a mirror or the like, are reversed back and (so) perceive their own self, for (such is the 
common) well known (and accepted view of how perception takes place in this case). 
Thus, the perception that there is a person in the mirror is considered to be a mistake. For 
is that not sublated at a subsequent time, (when one perceives) that there is no person in 
the mirror? (We say) no (that is not so). 

The Supreme Goddess as (the cosmic) reflection assumes a position that is 
faultless, because it is not a (common) worldly one. (It is one) within which, for the stated 
reason, dependence on the existence of an original object (bimba) does not arise. If that 
were to be the case, then there would be occasion for the doubt that manifestation of the 
reflection is false, because (it would have to) conform to the presence or absence of the 
original object (corresponding to that of the presence or absence of the reflection). 
However (in reply to this objection), we say that even in the case of a (common) worldly 
mirror or the like, there is no negation (of the veracity of the reflection) that would be 
conducive to (establishing its) falsity, what to say of the other-worldly (mirror of 
consciousness). 

Surely (an opponent may object that) it is said that the person is not in the mirror. 
Is that not experienced as a negation (of the prior experience of the person seen reflected 
in the mirror)? No (it is not). If the person were to be projected onto the mirror, then it 
would be possible for there to be (a subsequent) negation that ‘he is not there’, (but that 
does not happen) because (the reflection) is not experienced in that way (i.e. as the actual 
presence of the person in the mirror). All that is perceived there is just the ‘shade’ (of the 
person), not the person to whom it belongs, because this is how it is experienced. Thus, 
because people of sound intellect do not perceive that the person is in the mirror, there is 
no subsequent negation. This is the essential point. 

Nor is it proper (to consider the reflection to be) false, because it does not 
(possess) the functional efficacy (of a real entity). (This is because) many kinds of 
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functional efficacies (of the reflection) are perceived by those who look into a mirror, or 
the like. For example, (they can see themselves) brushing their teeth (which does actually 
take place). (This is not so with) nacre (mistaken for silver), for example — it is in no case 
capable of functioning like (real) silver. 

Surely then, (the opponent rejoins,) this manner of reflection transcends the 
(logical) confines of what is well known to be existent? (No,) one is not able to talk about 
it as transcending (either) the well-known or little-known confine (of what is logically 
considered to be existent). Well then, surely that entails that there is a third position apart 
from ‘true’ and ‘false’ (or ‘existent’ and ‘non-existent’)? (Indeed, that is) true! The third 
position is the transcendent (alaukika), which is extremely great, proclaimed to be the 
freedom of the Supreme Lord, as is said in consonance (with this view) in the venerable 
Stotravali: 


"There are two conditions of logically possible phenomena, namely, ‘existent’ 
and ‘non-existent’. Crossing over (those polarities), (1 offer my) salutations to the third 
(condition), which is the wonderfully varied (state of Lord) Siva.’ (SSt 3/1) 


Surely then, if one says that one does not perceive the original image separately 
when a conjunction of the reflection (with the medium of reflection) takes place (read — 
yoge for —yogo) (is that not so?). (Yes, that is) true. What can be done about that? This is 
why we repeatedly say that that (act of reflection within consciousness is) the Supreme 
Lord's freedom. Well then, surely, let the original object be just that (i.e. the reflection). 
What about that? No (that is not so), because (the reflection) does not possess the 
characteristic of that (original object). The original object (is a composite entity that can) 
be associated with something else. It is an independent entity because it is perceived to be 
such, just as (conversely) the face and the like in contact with the mirror is not. As is said 
in the venerable Tantráloka: 


"But, (someone may object): "How can there be a reflection if there is no original 
object?" (To which we reply) "what can we do? (There is no denying) that that (this 
cosmic reflection) is indeed (clearly) visible!" Surely then" (argues the opponent), "one 
should call that the original object." Certainly not, (we reply,) because it does not possess 
the characteristics of one. (If you ask) "what is said to be the original object?" (we reply 
that the original object is an entity which is) not associated with any other (entity). It has 
an autonomous (existence) and manifests in accord with its authentic nature 
(sadbhàüsamáana) — like the face (of our example).' TA 3/50cd-52ab (52-53) 


(p. 152) Surely then, is it not possible to characterise in this way a reflection also 
(like the original object)? No, (that is not so), because it is observed to be such (i.e. a 
reflection). As is said there itself: 


‘(The wise) say that a reflection is that which necessarily manifests in association 
with another (that is, the medium of reflection), and so cannot manifest separately from 
that (medium of reflection), as is the case with a face (reflected) in a mirror. (All) this 
(idam) is (inextricably) mixed together (misra) with consciousness; it cannot manifest 
separately from consciousness. So why not say that (all) the categories of existence 
starting from the highest are a reflection within consciousness?’ TA 3/55-56 (56-57) 


Surely (one may ask,) is the doctrine of reflection according to the Buddhist view 
different from the one we propose, or is it the same? (In response to this question,) it is 
said that according to them the object of perception is reflected within consciousness, but 
not consciousness within the object of perception. The object of perception places a 
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Only Form is Reflected in a Mirror 
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That which is reflected (in a mirror) is said to be a (real) entity (vastu) 
(in its own right and not an illusory appearance). (However, all that is 
reflected) is just the existence (and configuration of its) form 
(rüpasaristhüna), of which (the other aspects of the prototype), such as (its) 
touch, smell or taste are repressed. (16) 


reflection within our consciousness (as we understand it to be), and so too in that 
(consciousness as conceived) by the Buddhists, but (they do) not (maintain that) 
consciousness is (also) within the object of perception. According to the view of the 
venerable Pratyabhijüüvivrtivimarsinz, just as the object of perception is within 
consciousness, so too consciousness gives rise to a reflection within the object of 
knowledge. Both of these are forms of the radiant effulgence of the Supreme Lord, who is 
the (supreme) perceiver. With respect to the excellence of the translucence (of 
consciousness) one does not experience any difference between them. (The light of 
consciousness reflected within the intellect and that within which things shine and are 
made manifest are not different). . . . And so that which is reflected on both sides (i.e. 
within individual consciousness and externally), is said (equally) to be this wonderful 
variety of the universe, As I myself have said in the Sarnvidulldsa: 


‘Like the mutual reflections of two mirrors (one within the other), so are the 
endless (progressively more) internal adherences of Siva and Sakti." 


There also (in the Tantráloka it is said): 


‘(All) this (idam) is (inextricably) mixed together (misra) with consciousness; it 
cannot manifest separately from consciousness. So why not say that (all) the categories of 
existence starting from the highest are a reflection within consciousness?’ TA 3/56 (57) 


The doctrine is the same. Moreover there (according to that view), the reflection 
of the object of knowledge (vedya) (takes place) within the perceiver (vertr), who is 
consciousness (vitri), and (so too) consciousness within the essential nature of the object 
of knowledge. The arousal (into manifestation) of all this in this way depends in all 
respects on the dynamism (sarirambha) of the freedom (of consciousness). One should 
deduce also in this way that the view of (the nature of a) reflection we have advanced is 
proudly proclaimed to differ from the doctrine of reflection (advanced by) the Sàmkhya 
and others, as it differs from (the view that causality is) apparent change or any other 
(commonly held view). As they say: 


*Thus, O Supreme Lord! Sambhu! He who maintains that the world (prapajica) is 
an illusion, (he) that it is a material product (kdrya), the dualist, and the nihilist, do not 
come in touch with Your (true) abiding state, even slightly." MM p. 149-152. 
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"That which is reflected' there in the mirror, for example, is not, for the 
aforestated reason, an illusion, and so is real (sat), (although) only the existence 
(and configuration) of its form (is reflected there), because it is devoid of touch 
and the rest (of the qualities of the original object). (The reflection is a real) entity 
(vastu). It is not unreal (avastu). However, (the other aspects of the original 
object), such as (its) touch, are repressed."* That is a reasonable (view). Otherwise, 
there would be no difference between (a reflection) and the original object. 
Therefore, the point is that a reflection is a third (ontological) category (along 
with ‘real’ and *illusory").^ 

He says (in response to a question concerning) what this repressed state of 
touch and the rest is, that: 
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(This) state of repression is because (these aspects) are not 
perceptible, as there is no means of knowing (them), and this is because there 
is no contact with the object (of these perceptions), as that (touch or smell, for 
example) are not present in the mirror. (17) 


‘This’ absence of (any) means to perceive touch etc. is because they ‘are 
not present’ (in a mirror). If touch and the rest were to be present here (in the 
mirror) then the senses would unite with (each of) them, and the perception 
(fiána) that arises from their contact would become a means to know (them) there 
(in that case). The point is that as (this does not take place.) touch and the rest of 
that which is being perceived of that (original object reflected in the mirror) 
cannot be perceptible. 
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Thus, the weight and other attributes (of the original object) are not 
apparent (in the mirror), and they are not present in the mirror, because it 
(only) serves as a means to seeing it. (18) 


? They are ‘repressed’ in the sense that they cannot be perceived, because there is no 
means, in the case of a mirror, to reflect them, and so they are not perceived there. 

? A reflection belongs to a third ontological category, which is neither that of the original 
reflected object nor an illusion. The world manifests within consciousness as does a 
reflection within a mirror. As such, it is not an illusion, nor could it be the original object, 
as it does not and cannot manifest independently of the mirror of consciousness. 
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"Thus', because touch and the rest are not present (in the mirror, the 
reflection is not the original object). If that which is reflected (in the mirror), 
present (there) as just the existence of the form alone (of the original object), were 
also to possess (the qualities of) touch and the rest, then each quality (of the 
original object), such as its weight, would also manifest (there in the mirror). (In 
response to the question) concerning the proof (pramdna) of their absence (and 
hence that the reflection differs from the original object), he says: ‘they’, that is, 
‘the weight and other attributes (of the original object), are not present in the 
mirror’. If the qualities, such as the weight of a mountain, for example, reflected 
(in a mirror), were to arise (along with the reflection of its form), then, associated 
with them, the mirror would also be immovable (as is the mountain), (But) that is 
not the case, and so (this quality) is not present in the reflection also. He states 
this, (saying): ‘the weight and other attributes (of the original object) are not 
apparent (in the mirror)’. Surely (one may ask,) one sees everywhere (in every 
case) that form is invariable associated with touch, and such is the case in the 
original image. So why is only form projected into the mirror? With this question 
in mind, he says: ‘because it (only) serves as a means to seeing it’, that is, when 
en, the existence of (its) form alone is present in the manifestation one sees. 

s is the meaning. The mirror, for the aforestated reason, is translucent to form 
alone and so is a means to its manifestation, not of touch and the rest also. This is 
the sense (of this verse). 

Surely (one may ask,) just as the mirror is a means to see that (reflection 
of form), so too are other things like the light (that illumines the mirror). If (all of 
these) are equally without distinction, a means (to the manifestation of the 
reflection), then why is (the mirror) said to be the substratum (of the reflection)? 
With this question in mind, he says: 


The Substratum of Reflection and Attendant Causes 
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Therefore, the substratum (@dhara) (of a reflection) is said to be that 
which does not manifest separately (from the image reflected within it), while 
(the attendant) means are, in that case, in due order, a lamp, sight and 
consciousness. (19) 


As, for that reason, the reflection ‘does not manifest separately’ 
independently of the mirror, because (the mirror) pervades (the reflection), as oil 
does sesame seeds, it is said to be ‘the substratum’ of that (reflection). Again, 
here (in this case), light and the rest are the means to know a reflection that has 
arisen (in the mirror). This is how (the mirror) differs from those (other attendant 
causes). He says that ‘in that case, in due order’, (because) the manifestation of 
the emergence (of the attendant instrumental causes) at one with the mirror (is 
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successive). Even if the mirror is close (to the original object) and the reflection 
has also arisen (within it) at a subsequent time, without a lamp, what would be its 
function (kas tadvyavahürah)? Who would know that (their) face is reflected in a 
mirror in the dark? Similarly, even if the face is reflected (in the mirror) and there 
is light, what would be their function for someone who is blind? Even if (the 
person present there) is not blind, if there is no contact between the senses and 
(their) objects because there is some defect in the assemblage of such (attendant 
causes) and so the knowledge of that (reflection) has not arisen, who would 
discern it? Thus, these (attendant means collectively) arisen together are the 
means to perceiving it. The essence of the nature of a reflection is just (pure) 
manifestation alone (avabhüsanamütrasüra) (no physical entity is made 
manifest)? Thus this is what is primarily stated here (in these verses). 

Surely (one may ask.) for the aforestated reason, the lamp and the rest are 
(all) equally capable of bearing a reflection, so why should they also not make 
that (reflection) manifest at one with themselves (as does the mirror)? With this 
question in mind, he says: 
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Insofar as these (attendant causes), the lamp, sight and consciousness, 
are not solid and are perfectly transparent, the image is not (reflected) 
separately (within them) as it is in the mirror. (20) 


It is true that the lamp and the rest are capable of bearing a reflection 
within themselves. However, (the manner in which they do so differs from that of 
a mirror). Although the reflection in a mirror is not separate from it, even so it 
manifests (as if it were) being separated (from it). It is not like that here (in the 
case of the attendant means). Thus, he says: 'the image is not (reflected) 
separately (within them) as it is in the mirror', because the lamp and the rest 
are not solid. A mirror (on the contrary) is solid, and so a face reflected in it is 
manifest (within it as if it were) separate (from it), because its substratum is firm 
(and stable). The light of a lamp, however, is not solid, and so is as if one (with 
the reflection). (Moreover,) there (in that case), because there is no stability, (the 
reflection) does not manifest in that way, just as (it does not) in a pool, for 
example, which even though translucent (nirmala) is not still, and so even if a 
face is reflected in it, it is not perceived (there). Such is the case here also. This is 
the overall sense. 

Surely (someone may point out that), in the same way, water also is fluid 
and so is not solid, thus even when it is motionless, a reflection should not 


© The manifestation of the original object is of an object. In the case of a reflection, which 
is not a physical object, it is just a manifestation, One could translate: ‘a reflection is 
essentially (just) an appearance alone’. But that may seem to imply that the reflection is an 
illusory ‘appearance’, which is not what is meant here. 
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manifest separately (within it). (To this we reply that this is) not so. Water is 
indeed solid (to some extent), it is not like the sky (which is not at all, so) that 
when one rotates an arm, there is no obstruction (to its movement). That is not the 
case here (with water) also. Thus, here (in this case), the arms of a person who is 
swimming across (a stretch of water) exert an effort to pass through (the water). 
However, that (too) is relative. Water is not as solid as Earth. Nor is Fire (as solid 
as Water). (Even so,) solidity is not said to be (entirely) absent in Fire; however, 
in relation to (Water) it is very little, (and so) cannot manifest a reflection 
separately (within itself). Otherwise, lamps etc. would be (imperceptible,) like 
space, because (they too are) formless. However, consciousness is (totally) devoid 
(of solidity), and so because it is formless, a reflection does not manifest 
separately there (within it). 

Again, the front (portion of) a mirror, for example, is translucent, not the 
back, and so, taking the support of the back portion, like a screen, the reflection 
manifests in the front portion. However, in this case (the light of the lamp) is 
translucent everywhere, and so even if a face, for example, is reflected by one part 
of it, it is not perceived by means of (some) other part of it. (Each of the 
aforementioned attendant conditions, that is,) the light and the rest, are reflected 
inwardly, because (the reflection) is enveloped” (by them. However, they do not 
manifest as separate, independent reflections). 

Or else, (take the example) of a piece of glass or crystal. They are 
translucent everywhere (in themselves), and so, because one could not reasonably 
explain why one sees something placed nearby them, they do not obstruct (the 
course) of the rays of vision. Such is the case with the (light of a) lamp and the 
rest. Not being solid, they are translucent everywhere, and so (an image passes 
through and) out by the other part (which in this case is not solid), and so a 
reflection does not develop there (in the light of the lamp etc.), because it has no 
other portion which is not translucent (malin) and obstructs it. 

Again, because consciousness is translucent everywhere and is self- 
luminous," it does not have even a trace of objectivity, and so how can a 
reflection manifest there separately (from it)? When (the light of) a lamp extends 
out (to illumine the space around it), or one is perceiving the Man of Shadow 
(cchayapurusa), one can see (its) reflection in the radiance of the sky.” Or else 
the reflection (of it) one can see in (another person's) eye is due to the power of 
the subtle elements (of form) etc., it is not in the luminous (taijasa) sense of sight 
because that is always imperceptible, Tather (it is reflected) in the watery eyeball. 
Thus, there is no defect (in this view). 


$! Read with MSs Ch, Jh and Ñ tasydvrtatvat for tasyavrtatyat. 

® Read svaprakása iti for svaprakaseti. 

* See above, note 2,14. 

* Alternative translation: ‘A mirror is solid and so can reflect a stable image in such a way 
that it appears to be separate from it. This is not the case with the lamp or the light and the 
other (attendant factors), because they are not stable. Water, for example, can only reflect 
an image when it stands motionless in a tank. This is because water is solid to a certain 
extent, although less so than Earth, but more so than Air, for when we wave our arms 
through the air, we do not feel any impediment obstructing their course. Fire is also solid, 
although less so than Water, and so to the extent to which it is solid, it is capable of 
manifesting a reflected image as if it were separate from itself. Otherwise, if a lamp, for 
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Tn order to (clarify that) this explanation of the nature of a reflection is not 
just our own idea, he says: 


example, were to be formless, it would be imperceptible like the sky. This is not the case 
with consciousness, because it is formless, and so the reflection (within it) does not 
manifest separately from it. 

Again, a mirror, for example, only reflects (images) on its front surface, not the 
back. Nothing presented to the surface of the dark rear part (of the mirror) can be 
reflected. The reflection manifests on the ‘clean’ (svaccha) front part. This is not the case 
with consciousness, (each of the aforementioned attendant conditions) reflects in all its 
parts. Thus, although a face, for example, is placed there within it, it is not made manifest 
(as a reflected image) by one of its parts reflecting another (as happens with a mirror). 
This is the case with glass or crystal that are translucent everywhere (in themselves). As 
the light that comes from the eyes travels through (the crystal) unimpeded, the image is 
not reflected within it. The same is the case with the (light of a) lamp etc. This is because 
they have no inner solid (blackened) portion to serve as a barrier for the incoming rays so 
that they may be reflected on the other translucent portion (as happens with a mirror). 

Again, consciousness being pure in all its parts, and because it is self-luminous, 
does not have even a trace of objectivity. So how can the reflected image manifest there 
(within it) as if it were separate from it? Moreover, when a lamp emits (its light) or when 
one perceives the Man of Shadow reflected in the sky, it is apparent due to the subtle 
elements. The reflection is seen in the eye also but is not (reflected) in the effulgent sense 
of sight itself, because it is always imperceptible, rather (it is reflected) in the watery 
eyeball. Thus, there is no defect (in this view).’ 

5 Abhinava reports twice in these two verses that the ‘compassionate’ (krpdlu) ‘God of 
the gods' (devadeva) is speaking. Thus, he appears to be suggesting that he is quoting 
directly from scripture. However here Abhinava does not name his source. Clearly 
Jayaratha could not identify it, suggesting instead that there is no one source. This is 
possible, but not likely. When Abhinava wishes to make the point that a procedure or a 
doctrine is found in many scriptures, he generally names a few examples. If, as Jayaratha 
maintains, the Doctrine of Reflection is ‘generally found everywhere’ in all schools of the 

aivàgama, Abhinava would normally have made that point by citing names of Saivagama 
of various schools, but he does not. Thus, it seems more likely that he is drawing from a 
single source. I have not been able to trace this reference in the sources available to me, 
nor indeed, could Jayaratha. Compelled, it seems, to locate this source or sources, he 
resorts to this ploy. 

I have not been able to trace all the sources of Jayaratha’s six citations. The 
second citation is certainly drawn from the Kamikagama, as it is also quoted by Abhinava, 
who tells us that (see above, 1/65ab (65cd)). The Kümikagama was most probably not 
available to Jayaratha. Even Ksemarája does not appear to have had access to it. If so, 
Jayaratha is quoting Abhinava's citation, not the original. This precludes the possibility 
that the fourth citation, which is the source of TÀ 3/4 (see below note 3,58), is from there. 
The sixth citation is VBh 135 (133), concerning which see note 3,59 and 60. Whatever 
Jayaratha says, the striking absence of references in Abhinava's presentation is evidence 
that the Doctrine of Reflection was not a well-known doctrine at the primary scriptural 
level. The Siddhantas that are, for the most part, dualist to varying degrees, would have no 
need of it. The Kamika in this respect would have been an exception, as it is in others also. 
This is probably why Abhinava quotes the Kümikügama — he wished to take the support of 
the authority of a Siddhanta, The Kaula and proto-Kaula scriptures of the Krama, Trika 
and Mata did not refer to it to any great extent. Although the internalization of elements of 
ritual by viewing them reflected in a mirror is well known in Krama ritual, it need not be 
significant, as we commonly find it in rites of other schools as well. If there had been 
more concrete references beyond that, Abhinava would certainly have cited them. Absent 
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The compassionate God of the gods has revealed this in order to 
develop the (awakened) consciousness (bodha) of those who lack intelligence, 
(saying that all that exists is an image reflected within consciousness and 
hence is quite) real (vastu), (although) it is not also capable (napy alam) of 
being elsewhere (that is, outside the mirror of consciousness) Nor is it 
complete (as it lacks some aspects of the original image). (But although it) 
offers resistance (to merger with other reflections), it is not independent 
(rather its existence depends on the mirror). It is neither (fully) permanent 
(sthàyin) nor (totally) transitory (asthayin). It is (produced) by the power 
(mahima) of some (peculiar, higher reality) which, translucent (svaccha), 
(reflects all things within itself). (21-22) 


The related (order of the words in this verse are); ‘the compassionate 
God of the gods has revealed this’, the true nature of a reflected image, ‘in 
order to develop the (awakened) consciousness (bodha) of those who are 
stupid’, in the manner to be explained. By saying in a general way that He ‘has 
revealed' (this doctrine), the point is that (He has done so generally) everywhere 
(in the scriptures). That is said (in the following passages): 


‘One should worship the goddesses, the rays (of light), (that serve) as the 
organs of sense, as if they were the original object (reflected in the mirror of 
consciousness)." 


Again (it is said in the Kamikagama): 


also in the nondualist Saivism of Somananda’s Sivadrsti, we can only conclude that it was 
Utpaladeva who formulated the Doctrine of Reflection. He may well have been inspired 
by the Buddhist Yogácára, from which he adopted several key concepts that he converted 
to a nondualist Saiva perspective, as he did this one. We need not be surprised that this 
took place. We observe several cases of borrowing and adaptation from these sources, as 
well as exchange, by the Krama and its antecedents at the level of original Tantric 
revelation. One could say that Utpaladeva made use of the same license in the 
development of his philosophy of recognition. 
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‘Just like water or a mirror (when images are reflected in them, Deity) 
pervades all things,” both moving and immobile (and assumes their form).'5" 


Again: 


‘(Deity) manifests real and unreal things (vastu) in the manner of a 
reflection in a mirror." 


Again: 


‘Just as (phenomenal) entities, excluding (each other), manifest (when 
reflected) within a stainless mirror separately from one another, so do the 
modalities of all things (visvavrtti) within the one Lord of Consciousness. * 


Again: 


*His entities are reflected inwardly (within Him) like (reflections within) a 
translucent gem." 


Again (it is said in the Vijfianabhairava): 


"There is neither bondage nor liberation for me. These frighten the 
(fettered) individual soul.” (But in actual fact,) this (world) is (just) a reflection of 
the intellect (buddhi), like the (reflection of the) sun in water.’ 


* Read with MSs Ch, Jh and Ñ sarvar for sarva, 

?' This line is quoted above, as 1/65cd (66cd) where it is prefaced with the statement that 
‘God is (both) formless and omniform', and Abhinava tells us that it is from the 
Kāmikāgama. 

** The Sanskrit of this verse reads: 
yathantarnirmaladarse bhanti bhava virodhinah | 
anāmiśrās tathaitasmims cinnathe visvavrttayah | 


Verse 3/4 above is clearly derived from it. That reads: 
nirmale makure yadvad bhanti bhiimijaladayah | 
amisras tadvad ekasmims cinnáthe visvavrttayah V 4 ll 


‘Just as earth, water and the rest (of the gross elements) manifest (reflected) 
within a stainless mirror (separately from one another) without mixing, so do the 
modalities of all things (visvavrtti) within the one Lord of Consciousness.’ TA 3/4 
9 VBh 135 (133). The printed edition of the Sivopadhyaya's version of the VBh reads: 
bhitasyaità vibhisikah — ‘These frighten one who is fearful’, MSs K, Ch and 
Anandabhatta’s version of the VBh read: balasyaità vibhisika — ‘These frighten a child’. 
This variant echoes the following verse, which is part of the introduction to the 
meditations (dhdrana) taught at the beginning, which says: 


aprabuddhamatinürh hi età balavibhisikah | 
mátrmodakavat sarvar pravrttyartham udáhrtam W 13 I| 
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"These (notions of His nature) are for those whose intellect has not awakened, 
(like reprimands) that frighten children, like a sweet a mother (gives a child), all (this is 
said) to impel (them) to act (for their own advancement).' (13) 


These two verses encapsulate, as it were, the meditations with the teaching that 
the world is illusory, and so they too are provisional, not ultimate. Thus, the verse 
Jayaratha quotes comes as a conclusion of the previous two that teach: 


atattvam indrajülübham idam sarvam avasthitam | 

kir tattvam indrajalasya iti dàrdhyàc chamam vrajet V 133 Il 
ütmano nirvikarasya kva jhanam kva ca và kriya | 
jfünáyattà bahirbhava atah $ünyam idar jagat | 134 II 


““All this (universe) is without reality, like a magic show (indrajala), for what 
reality is there in a magic show?" By the firmness (of this conviction), one attains peace. 
(133) (131) 

How can an immutable Self possess knowledge or action? (And yet all) external 
entities depend on perception (jfüna) (in order to be known). (Clearly) therefore this 
universe is empty (of any existence of its own).' (134) (132) 

See the following note, in which Sivopádhyáya's commentary is translated. It is 
clear that the VBh taught that the world is illusory, and this was well understood by both 
commentators, Anandabhatta and Sivopádhyaya. Thus, the former understands this to be a 
license to integrate Advaita Vedanta in places in his exposition. Sivopadhyaya’s approach 
is exemplified by his commentary on VBh 135 (133), translated in the following note, 

Jayaratha understands that Abhinava is following in the tracks of the 
Vijňānabhairava and similar sources that maintain that the world is illusory. This is 
confusing. We have noted many times that it is a fundamental tenet of the nondualist 
Saivism. Abhinava sustains that this is not so. Appearance is a real manifestation. Here it 
seems he is sa; the opposite. But that is not so. The teaching that the matrix of time, 
space and form is insubstantial as is a reflection in a mirror, as he affirms in the following 
verse, is, as he says here, ‘in order to develop the (awakened) consciousness (bodha) of 
those who lack intelligence.’ Thus, he echoes the VBh, interpreting it in such a way as to 
maintain the doctrine of ‘supreme nonduality’ intact, by not denying the reality of the 
world manifestation ultimately but only provisionally for the sake of instruction; thus 
incidentally allowing for divergence in texts like the VBh that proclaim themselves to be 
Trika. 
® Sivopàdhyaya comments: mama cinmátrarüpasya na bandho, mokso và, — 
deSakaladyaparicchinnatvat, paricchinnasyaiva bandhamoksabhavat, kevalam etāh 
bandhamokyüdikalpanà māyāśaktivaśāt aparümrstasvarüpasya bhitasyaiva dvitiyat vai 
bhayam  bhavati iti dvaitatrastasya, na tu cidadvaitaparümarsasilasya vibhīşikāh 
catakabhityutpádanasaliraksanàrthüh palālapuruşādyāh | tattvajfidninas tu kim karigyanti 
etüh — anena bandhanam, idam na kartavyam, idam kartayyam, anenaiva moksah, ity 
ādyāh kalpanàh 
nistraigunye pathi viharatam ko vidhih ko nigedhah | 
iti SukamunyupadeSat | ukta ca kalhanakavinà 


Salin palalapuruso ‘vati yah krSanu - 
dagdhànana$ catakapetakabhitidünaih | 
tratum sa eva vihito vipine vidadhyat 

kim tatra bhafijanakrtàm vanakuitjaranam |l 
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There, to this extent, this reflection is a real entity (vastu), because it 
manifests (just as it is); what is manifest is not unmanifest."' None disagree here 
(about this). Nor is there any perception that sublates it, for none arises at a 
subsequent time.” Surely (one may ask,) if this is so, it would be right to consider 
(a reflection) to be of the same type as (any) existing thing (vastu) that is 
commonly well known (prasiddha) (to exist), otherwise the reality (of an entity — 
vastutva) would not be fixed (and determined), and so a hare’s horn, which has no 
form and (cannot be) touched etc., would also be (a real) entity. And as there is no 
other type of existing thing than the one commonly well known (to exist), then 


iti | yathà siiryasya bimbam eva pratipam jalamadhye asti, tathà buddhir eva 
parimitavisaya — baddho ‘hah mukto ‘ham ityakara pratipà iti (p. 121) mama kim 
yatarn, buddhyddyavabhasakatvena tadatitatvàt — iti buddhim eva tyajet | 


*My (true) pure consciousness nature is neither bound nor liberated, because it is 
not delimited by space and time and the like. Bondage and liberation pertain only to what 
is limited. These thoughts of bondage and liberation are those of a frightened man who, 
(under the) influence of the power of Maya, does not reflect on his own (true) nature. (It is 
said in the Upanisads) that ‘fear arises due to a second (other, apart from me)’. One who 
reflects on the nonduality of consciousness (is not affected by) frightening things. (For 
him they are) like scarecrows, whose purpose is to protect paddy fields by frightening the 
sparrows (that eat the rice). How will thoughts such as ‘one is bound by this’, ‘this should 
be done’, ‘liberation (is attained) only in this (way)’, affect those who know reality? For 
Suka teaches: ‘travel playfully along by the path free of the three qualities — what is 
prescribed and what is prohibited?” 

And it is also said by the poet Kalhana: 


“The scarecrow in the rice field whose face is thin and burnt impels (to action) by 
instilling fear in the multitude of sparrows. If he is used to save (someone) in a forest, 
what could it do there (to protect from) wild, destructive elephants?” 


Just as (the apparent movement of) the solar orb (reflected) in the middle of 
water is reversed, so too the intellect. (Its) limited objects in the form of, for example, ‘I 
am bound’ (or) ‘I am liberated’, are reversals. Thus, one should abandon the notion 
(buddhi), ‘what has happened to me?’ because it is (only) a manifestation of the intellect 
(buddhi) etc., and because it has passed (anyway).’ 
6l The same expression is found again below in TAv ad 3/23, 4/12, 5/155cd-156ab 
(5/154cd-155ab), 9/159 and 28/355b. Everybody experiences that the colour blue, for 
example, manifests as that colour, not as yellow or anything else, nor that it does not 
manifest at all. There is no question that this is how it appears, that is, manifests. One may 
question the reality of that manifestation as being just an appearance, in the sense of 
‘seeming to be’. There may be differences of opinion about what it is that is manifesting 
that way. Philosophers and others may reflect on how it manifests that way, how it is 
known, and much more, but none can dispute that ‘what is manifest is not not-manifest’. 
® We do not perceive at some other time that the reflection we have seen is not as it 
appeared to be, or did not in fact appear at all, as happens with an illusion. The perception 
we have of a snake in the place of the rope we mistake in the darkness to be a snake, is 
invariably at some subsequent time sublated by the perception of the rope, and we 
discover our mistake. This does not happen with reflections in a mirror. We never 
perceive that we have perceived the mirror mistakenly to be the reflection within it. Nor is 
the perception of the reflection sublated by another subsequent one which is known to be 
correct with respect to the previous one, understood to be incorrect and false. 
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how could it be real (vastubhüta)? A real entity that has come into being 
(utpanna) externally can move from place to place; how is it that that is not the 
case with this (i.e. a reflection)? (In response to this question,) he says that ‘it is 
not also capable (nàpy alam) of being elsewhere (that is, outside the mirror of 
consciousness)’. (The reflection is) ‘not elsewhere’, (apart) from the location of 
the mirror, in (some) other place. This should be associated to all (similar cases), 
Moreover, an external form etc. is invariably associated with touch etc. That is not 
(so in the case of a reflection), and so he says, ‘nor is it complete’, that is, it is 
not sufficient (to include every quality of the original object), because here (in the 
mirror), only the abode (and configuration) (sarnsthāna) of form manifests, devoid 
of touch etc. One should link the word ‘not’ (to each word), on the analogy of the 
eye of a crow. 

An external (entity), such as a mountain, obstructs everything, and 
everything (obstructs) it, because it has a (physical) form. This is also not so (in 
this case). Thus he says that (the reflection) *offers resistance (to merger with 
other reflections)’. The word ‘not’ should be linked here (to these words) also. 
Otherwise, how could (a reflection) enter into an unbroken® mirror? It doesn’t 
make sense (to say that the reflection enters) through the back of the mirror, 
because if that were so (without the blackened portion that lines the back of a 
mirror), the mirror would not be a mirror (adarsana). ^ 

Every external (entity) depends on a cause in order to come into being. 
Nothing is born of itself. Moreover, when (an entity) has come into being, it is not 
dependent on any other (entity for its existence), as is the case with à jar when the 
(potter's) wheel etc. are set aside (once it has been made). Again, no (reflection) 
at all, disregarding the mirror etc., which is the instrumental cause of its coming 
into being, attains existence independently (by itself). A reflection is not 
perceived anywhere without a mirror etc. That is said (with the words): ‘it is not 
independent (rather its existence depends on the mirror). Thus, in itself 


® See above, note 38 to comm. on verse 1/1. 

* Here it seems that Jayaratha may not be right. The text does not say that a reflection 
does not offer resistance. Read as it stands, it makes good sense to say that a reflection 
maintains, as it were, its own form. It is not penetrated by other reflections. However, it is 
clearly true that a reflection is not solid, as is an external object. Moreover, if we 
understand the ‘resistance’ to be in relation to the mirror, which is solid and external, then 
the reflection is not ‘resistant’. If it were, then it could not penetrate, as it were, the mirror. 
Understanding the matter in this way, Jayaratha takes recourse to a standard linguistic 
feature of Sanskrit, namely, that a statement of negation of one thing amongst a number of 
others can stand for the negation of all of them. In this case, a series of predicates that 
would apply to an external object are negated with respect to its reflection. Thus, 
Jayaratha is right that, according to Sanskrit usage, it could also apply to this predicate. He 
justifies his interpretation by saying that only solid external objects with fixed forms are 
‘resistant’ to penetration. However, a mirror, although solid and with a fixed form, is 
‘penetrated’ by a reflection. The reflection merges with the mirror and so it is not 
‘resistant’ to penetration. Although Jayaratha’s argument is not unsound, the immediately 
apparent meaning makes good sense, and so I have chosen to translate accordingly. 

® Read anyathüsyübhagne for anyathasya bhagne. 

Another possible translation could be: ‘because if that were so (without the blackened 
portion that lines the back of a mirror), the mirror (would be transparent glass, and so) 
would be seen (to be a mirror).’ 
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(svayam), (a reflection) is neither stable nor unstable. Accordingly, he says that ‘it 
is neither (fully) permanent (sthayin) nor (totally) transitory (asthayin). An 
external entity (vastu) that has come into being is said to be permanent because (it 
persists) for an extended period of time; otherwise, it is (said to be) transitory. 
Now, (a reflection) does not attain existence independently (apart) from the mirror 
etc. So, what is associated with time (in the case of reflection) in such a way that 
(one can determine) whether it is permanent or transitory? Therefore, (a 
reflection) does not belong to the same (ontological) type as does what is 
commonly well known to be an existing thing, and so it is unreasonable (to 
maintain that) the manifestation (of a reflection) is not a real entity (avastu), as is, 
for example, a hare’s horn, 

Now, (something) does manifest. What is that said to be? Thus (in 
response to this question,) he says: ‘it is (produced) by the power (mahima) of 
some (peculiar, higher reality) which, unsullied (and translucent) (svaccha), 
(reflects all things within itself)’. This is the power of a translucent mirror and 
the like that makes manifest this real entity (vastu) called ‘a reflection’, which, 
different in character from (something) unreal (avastu) (which does not manifest 
as it truly is), is essentially just (pure) manifestation (abhdsamatrasara). Thus, 
just as the entities that the Lord makes manifest in a mirror etc. are essentially just 
manifestations (abhdsa), so too (are all things reflected) in consciousness; they 
have no external existence. (The Lord has) taught this in order to develop the 
(awakened) consciousness (bodha) of (the ignorant), who are attached to external 
things. Thus, all this (world) is essentially just a manifestation (of consciousness, 
and so) one should not be attached to external reality (artha), so that (if we 
maintain this attitude of mind), the delusion of duality may cease. 

Thus, he says: 


sp eM tee a oup wwe 3 war 
s URIS aoa deeem | 
* Wage coe a fef an aAA 
qa "me: mAAR fufeximfafa. 1123 1 


na deso no rūparh na ca samayayogo na parima 
na cünyonyásango na ca tadapahanir na ghanatà | 
na cávastutvam syan na ca kim api sáram nijam iti 
dhruvam mohah samyed iti niradi$ad darpanavidhih | 23 I 


"(There) neither place (exists) nor form, nor association with time, 
nor measure (parima); nor do (entities) conjoin with one another, nor do they 
not. There is neither mass, nor illusion (avastutva), nor (does anything have) 
any essence of its own. Delusion certainly ceases (for one whose insight is 
such). This, the teaching of the mirror, is thus imparted. (23) 


*' Quoted in IPVv 1, p. 168, no variants. 
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It has been established that a reflection does not attain a separate 
independent, existence apart from the mirror. Therefore, (the reflection) does not 
have (its own) separate location (set apart) from the mirror. Thus, he says: 
‘neither place (exists), and in the same way, (the reflection) has no ‘mass’ 
(ghanatà), that is, a solid form, This is the meaning. Otherwise, (a reflection) 
would have a separate location (of its own apart) from the mirror. This is because 
it is not possible for the same place in space that is occupied by a mirror, which 
has (a physical) form, to be occupied by some other (entity) that has a (physical) 
form. This is (simply) because entities with (physical) forms exclude (one 
another) in the same place (whereas the reflection and the mirror do exist together 
in the same place). Thus, (a reflection) has *no form'. The meaning is that it does 
not possess the quality called ‘form’. It is (has) just (a particular) shape (márta). 
This is the point. 

Thus (for the same reason), it is not associated with time. (The passage of 
time) is in relation to the (difference) between the previous and subsequent 
existence of something that has attained (its own) separate (independent) 
existence. However, as has been said many times, (a reflection) has no separate 
(independent) existence apart from the mirror. (Again, for) that (same) reason, (a 
reflection) has no ‘measure’ (parimd). (It has) no size, because it is only possible 
for an (independently) existing entity to have (a specific size). Otherwise, how 
would it be possible for something like a mountain, which is very big, to be 
reflected in the location of a mirror, which is limited (in size)? 

Moreover, even if many things are (reflected and) manifest together 
within a mirror, they are not mutually tightly conjoined with one another (so as to 
be crushed together). Thus, he says: ‘nor do (entities) conjoin with one 
another’. Surely (one may ask,) when a village or the like manifests (in a mirror), 
and many things (each with their own) separate place manifest (together) in the 
one limited space of a mirror, they are (all) in one place, as it not reasonable that it 
be otherwise. Then, because (the many reflections) mingle with one another, it is 
logical that they should be in a single homogeneous state (ekapindibhava). If that 
were not so, then the village would not manifest there (in the mirror), 
Accordingly, (responding to this possible question), he says: ‘nor do they not 
(conjoin with one another)’, because (otherwise) all things would manifest as 
(completely) separate from one another, and as we have said many times, ‘what is 
manifest is not unmanifest’ (that is, manifestation is just as it is manifested to 
be). Thus, (the cosmic reflection in the mirror of consciousness) is not an illusion 
(avastutva), and so he says that ‘nor (is it an) illusion’, because all things 
manifest (just as they are). (But) in this way also, it does not have even a little true 
nature (ripa) of its own which (would) give it reality. Thus, he says: ‘nor (does 
anything have) any essence of its own’. Thus, in this way, the nature of a 
reflection is essentially just (pure) manifestation (abhasamatrasdra). May the 
limited knowledge, which is the perception of duality, that those who maintain the 


“ Read parimite for párümate. 2 
® The same expression is found above in TAv ad 3/22 and below in TĀv ad 4/12, 
5/155cd-156ab (5/154cd-155ab), 9/159 and 28/355b. See note 3,61 above ad 3/22. 
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existence of an external reality (outside consciousness) have decided (is correct), 
cease. This is the meaning.” 

‘This is the teaching of the mirror’ which, different from a wall and 
other such (opaque objects), is a kind of entity that is capable of bearing a 
reflection (within itself). It is ‘thus imparted’, that is, taught. Being such, it 
illustrates this fact (artha), namely, that (all) this universe is located within 
consciousness like a reflection in a mirror. Nothing exists externally which is 
separate from that, and so one should not apply (one’s efforts) there (rather, one 
should attend to how everything abides within consciousness as its outer 
manifestations and not be attached to anything). 

(Now,) in terms of the reflection (of form) established in this way, he 
defines (the nature of) a reflection of sound by means of another (set of) terms 
(abhidhána) consonant with that. Thus, he says: 


The Reflection of Sound 


wed weférisqa sierra d 

weer fafa aq wfrgeyfr vd (p ex 
TORT Wea: We BNET Asa | 

ata aaa weet: weer d 95 i 
fifonefteriafatretsxaga | 
mama weary wife aR 1 3* d 


ittham pradarsite ‘mutra pratibimbanavartmani | 

Sabdasya pratibimbam yat pratisrutketi bhanyate || 24 |l 

na casau Sabdajah $abda àgacchattvena samsravat | 

tenaiva vaktra dürasthaih SabdasyaSravanad api \| 25 \| missing in IPVv quotation 
pithiradipidhanamSavisistachidrasangatau | 

citratvac casya Sabdasya pratibimbam mukhddivat | 26 Il 


"Now (that the teaching) has been explained in this way in terms of 
the (formation of a visual) reflection there (in the mirror of consciousness, we 
will discuss) the reflection of sound, which is (otherwise more commonly) 
called an echo. That (echo) is not (as some would have it) a sound generated 
from (another) sound.” This is because one who produces a sound hears it 
approaching (towards himself and not receding away). Moreover, those who 
stand far off do not hear it (at all, let alone more loudly, as they should if the 


? Cf. Dyczkowski 1987: 47 ff. 

?' TĀ 3/25ab, 26-28, 30cd-34ab (34cd) is quoted in IPVv 1, p. 165. 

” Gnoli notes that ‘according to the Vaisesika, there are three kinds of sound, namely, 
sound that is born from contact, from separation (exemplified respectively by a drum and 
the splitting of a bamboo), or from (another) sound. The sounds perceived through the ear 
are always ‘generated from sound’, in the sense that every sound generates, in the part of 
the space contiguous to it, another sound, and so on, like the waves of the sea that push 
against one another, until it reaches the space of the cavity of the ear.” 
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echo were to be generated out of the original sound and so, strengthened, 
would travel further). Again, this sound varies according to the particular 
(form) of the cavity with which it is associated, be it the cover, for example, 
(or any) part of a jar or any other vessel. Therefore, (an echo) is a reflected 
image, just like a face or anything else (reflected in a mirror). (24-26) 


(An echo is called) *pratisrutka' (in Sanskrit for two reasons; one is that) 
it is heard (śrut) as a reflection (pratisamkramana), or (the other is that a sound 
which is) heard (sravana) that is similar (prati) (to another sound) is an echo 
(pratisrut). Here, (in the case of an echo,) according to the Naiyayikas, there is no 
reflected image anywhere (of any sort), because, unlike the reflection of form 
(which according to them) takes place by perceiving one's own face because the 
rays of vision (from the eyes) are reflected in the mirror, (this is not so) in the case 
of the ears. It is not possible for a reflection or the like to take place (there), and so 
the echo is (the result) of imagining (parikalpana) the original sound to be such, 
which conceals that (fact). This is the intended sense (of these verses). 

Now there (in this regard, we reply that) the reflection of form has thus 
been sufficiently established (to exist). In order to establish the existence of the 
reflected image of sound etc. in the same way, taking up the question posed by 
that view, he points out its defects, (saying) ‘that (echo) is not . . .' and so forth. 
(According to the opponent.) ‘that’ echo is '(sound) generated from (another) 
sound'. Thus, it is not generated from the conjunction or separation (of objects 
that thereby produce sound). (The echo) is the original sound (produced) from 
itself, because it has arisen from (itself as) its own cause. This is the sense. It is 
perceived to be proceeding from the location of the mouth (of the speaker). Thus, 
the perceivers who are close to (him)" hear the original sound at its most intense, 
not, on the contrary, the last (part of the sound), which is the weakest. On the 
contrary, those who are distant (hear) the last (part of the sound), not the first. 
Again, the perceivers who are close by hear the echo (produced) by that same 
speaker as ‘approaching’, impelled towards his own face. Thus, perceivers who 
are far away in a place like a canyon or cave do not hear (the original sound), 
because it is then not impelled towards them. The original sound resting in the 
location of the space of the ear of the many who hear it does not assume separate, 
different forms. (Everybody hears the same sound.) If it were (to be different), its 
activity would not be as a single object for all those who hear it (and so those who 
hear it would not respond in the same way). Again, the echo is not a sound born 
from sound, because a sound which is truly born from sound would be of the same 
type as (the originating) sound, and that is not perceived. (This is evident from the 
fact that) the same sound becomes diverse according to the space ‘with which it 
is associated’, of the particular cavities, large and small, that are parts of 
particular materials, such as, for example, ‘the cover (of a jar)’; that is, (such 
things) as the cover of a cooking pot which in its lower portion contains warm 
water that (about to boil) makes a sound. Therefore, just as the reflection of a face 
is (in actual fact present) in a mirror and the like, so too (the echo) of that original 
sound is (present) in the ether (nabhas). Thus, he says: ‘(an echo) is a reflected 
image, just like a face or anything else (reflected in a mirror)’. 


75 Read with MSs Jh tatsannidhavartibhih for tatsavidhavartibhih. 
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Here (in this case, the echo should be considered to be) a reflection, not 
only because it belongs to a different type than the primary sound which serves as 
(the original) entity (vastubhiita), but also because it belongs to the same type as a 
reflection of form. Thus, he says: 


sera nup WaT TTT d 
"rumes qur repens fef d we 1 


idam anyasya vedyasya rüpam ity avabhasate | 
yathadarse tatha kenapy uktam àkarnaye tv iti V 27 Il 


Just as (an image reflected) in a mirror manifests as if it were the 
form of some other object, indeed such is the case (with an echo) which is 
heard as if *I hear (something) uttered by someone (else)". (27) 


Just as, for example, in a mirror, the form associated with one's own face, 
although a perception of oneself (ahantapratyaya), is experienced as an object 
associated with something else (i.e. the mirror), in the same way, the word uttered 
by oneself, even if one could consider it to be uttered by oneself, ‘is heard as if “I 
hear (something) uttered by someone (else)'". Thus, because it is belongs to the 
same type as a reflection, here (in this case) also, (the echo is) a reflection. This is 
the intended sense. The word 'indeed' (emphasizes the intended) meaning in 
relation to what (was stated) previously. 

Surely (the question arises that), if some speaker utters a sound and it is 
projected (and echoed) (pratisarkranta) in the space of, for example, a distant 
cave, why is it heard (only) by those who are present in those specific places, and 
not by others? Thus, he says: 


Aami wfafarqer art: | 


THAT: TATA: Speer ANEP 1 364 íi 


niyamáüd bimbasámmukhyarn pratibimbasya yat tatah | 
tanmadhyagah pramátàrah srnvanti pratiéabdakam || 28 || 


Just as the original object must necessarily face directly in front of its 
reflection, therefore (for the same reason), (only) the perceivers who stand 
between (the original sound and its echo) hear the echo.” (28) 


Just as in the case of (a reflection) in a mirror, the reflection must 
necessarily face directly in front of the original object, similarly, the perceivers 
who are between the two, that is, the original object and the reflection, hear the 
echo as (an ongoing sound) directed towards the original (source of the sound). 


74 TA 3/28cd reads in IPVv 1, p. 165 — tanmadhyagas tu $rnvanti pramātāro na düragàh | 
*(only) the perceivers who stand between (the original sound and its echo) hear (the echo), 
not those who are far away." 
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Those who, on the contrary, are far away (from the source of the sound) in (some) 
separate place, such as a canyon or cave, do not, because (the echo) is then not 
directed towards (them). 

Surely (one may ask.) if this is the case, then how could the perceivers, 
who for some reason have not heard the form of the sound considered to be the 
original object, even if they are in the middle (between the sound and its echo), 
perceive the echo directed towards the original (source of the sound)? With this 
doubt in mind, he says: 


Ferré waft faa wfafaramep wq d 
wma fu wegzfmd Wai Wy: 11 29 0 


mukhyagraham tv api vind pratibimbagraho bhayet | 
svapascátsthar priyam pasyet tamkitarn mukure vapuh W 29 || 


It is possible to perceive a reflection without perceiving its original 
object. One sees the pleasing form (of the beloved) who stands behind one's 
back, etched (as it were) in a mirror.” (29) 


‘It is possible’ to perceive a reflection by being in an appropriate (yogya) 
place (to do so). By describing (the beloved) as standing behind one’s back, he 
gives the reason why the beloved, who is the original object (of the reflection in 
the mirror) and (has suddenly,) unsuspected, approached (his lover), is not seen 
(directly). 

Surely (one may ask,) according to the aforementioned argument, the 
reflection is not perceived to have a separate (independent) existence (of its own) 
apart from the mirror, so how can it face the original object? With this doubt in 
mind, he says: 


apes area getm: | 


sdrimukhyam cocyate tadrgdarpanabhedasamsthiteh | 


What is meant by (the reflection) facing directly in front (of its 
original object) (sarmukltya) is (its) existence” at one with the mirror (in this 
way). (30ab) (30cd) 


The mirror that faces that kind of original object is thus (because it faces 
it) at one (with it, in the sense that) there is a oneness of nature (ekdtmya) 
(between its reflection and) the mirror. Due to this, the reflection (exists, and its) 
‘existence’ is its presence (avasthdna) (in the mirror). Thus, that itself is (what is 
meant by saying that it is) ‘facing directly in front’ (of the original object); that 
is, the mirror faces the original object. Again, because the (existential) state (vrtti) 
of that (reflection) is not independent (anadhika) of that (original object and the 


75 Quoted in IPVv 1, p. 164. There, svapascat stham reads pascdd gatarn and vapuh reads 
purah. 
% Read with MS K saristhitih for samsthiteh. 
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mirror),” it is essential that the mirror be facing directly in front of the original 
object. Otherwise, the reflection would not even arise (urpatti)." One should 
understand that, in the same way, it is (possible) to perceive the reflection of 
sound and the like because the original (sound) is facing directly in front of the 
space (akàsa), for example, (through which it is transmitted and echoes). 

He says that (in the following verse). 


ara: amfeftfararst aAA 1 3e di 
FA Ae Hels AAAI | 


atah kiipadipithirakaSe tatpratibimbitam M 30 || 
vaktrakasam sasabdam sad bhati tatparavaktrvat | 


Therefore, the space in the mouth in which a word resounds that is 
reflected in the space of a cavity as, for example, in a well, appears as if it 
were spoken by someone else.” (30cd-31ab) (31) 


"Therefore', because of the particular (kind of) oneness between the 
original object and the substratum (of its reflection) facing it, (which takes place) 
in the aforestated manner. When the space associated with (someone) who is 
speaking, along with sound (he makes), which serves as the original object, is 
reflected in the space of, for example, a well, a state of oneness (abhedavrtti) with 
that arises. Thus it ‘appears’, that is, manifests. This is the meaning. As sound is 
à quality, it inheres in the possessor (of that) quality. For that reason, (sound) is 
dependent on it, and so it makes sense that the reflection of that (sound) (should 
take place) within the possessor of that quality (i.e. space)," along with the 
possessor (of that quality, i.e. the original source of sound). Thus it is said that 
‘the space (in the mouth is reflected) in the space (of the well)’.*' In order to 
make (the opponent of this view) accept that the space of, for example, the well, 
faces directly in front of the space of the face, he (says), by way of example, that 
‘(it appears) as if it were spoken by someone else’. The meaning is that (there) 
within that (space) there (appears to be) another speaker, apart from the original 


” The word *anadhika' literally means ‘not (something) more (than)'. The reflection in 
the mirror is not ‘something more’ in addition to the mirror. Nor is it ‘something more’ in 
addition to the original object. 

7 It is necessary that the mirror faces the object and manifests in a state of unity with it for 
the reflection to be possible. 

? Read with the quotation in IPVv 1, p. 165 tatparavaktrvat for tatparavaktavat, lit. ‘as if 
it were a different speaker to that." 

* [n India, sound is considered to be a quality of space, rather than air. Thus, the reflection 
of sound, that is, an echo, arises within space. As the medium of sound, space is 
substantial, that is to say, an ‘ether’ rather than a vacuum. 

*! The resonant space of the face is the original object with respect to the space of the well, 
which, as it is at one with it, manifests there. As sound is a quality associated in this way 
with its substratum, it is derivative, and so the substratum of that quality is reflected in the 
substratum of the same quality, in this case, space within space. Thus, the space in a well 
can be considered to be ‘facing’ (that is, to be at one with,) the space of the face. 
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(prakrta) speaker, who speaks back (as it were, to him). Just as the space of the 
listener associated with (the sound of the echo, which is as if) the speaker who 
speaks back, lays hold of the reflection of the space along with the sound 
associated with the (original) speaker, so too does the space of the well (which 
serves as our) example. 

Here (in this world), once the perception (jfdna) that arises from a 
particular sense organ has perceived its corresponding reflection (i.e. the sense of 
sight, form, hearing, sound and so on), it distinguishes (the particular) sense object 
(from others). Otherwise, (if) cognition (were to be, as the opponent maintains,) 
formless (nirákara), (it could not distinguish one object from another) because it 
would be common equally to many objects, such as (the colours) blue and yellow, 
and so there would be no necessity (niyama) (regulating the specific form of 
perceptions in correspondence to their objects, such as) ‘this is the perception of 
blue’ and ‘this is the perception of yellow’. Therefore, perception (jfidna) has a 
form (sakára). If it were not to have a (specific) form (kara), its (specific 
appropriate) condition with respect to the function of each (organ. of sense) 
(pratikarma) (i.e. that the eye should see form and the ear hear sound) would not 
logically be possible. Even if there is (the specific appropriate) condition with 
respect to the function of each (organ of sense), it would be logical to maintain 
that it (would not be possible to) establish (siddhyer) that the entity that has given 
rise (to a particular perception) is that sense object itself, because that would entail 
(the undesirable) contingency (prasariga) (and inconsistency) that, if what gives 
rise to (a perception) is not specific to it, its object (for example sound in this 
case,) could be that of sight or (any of the other senses, equally). 

Now then, if (you ask,) is (not perception) specific to a particular object 
of sense, because its existence (sattd) is generated by virtue of the function 
(karman) (of the object, such as the colour) blue, not the eye (or the other senses) 
in this way? (We reply that) that is not so. The function (karmatva) (of an entity is 
its) agency (kdrakatva), (that is, the capacity to give rise to a specific effect,) and 
that depends on the activity (with which it is involved and is) invested (in it) 
(kriyavesa). Otherwise, (if that were not so, and an entity were to be inactive,) it 
would (only) just be an existing thing (vastumdatra) (with no specific function or 
causal efficacy), not the agent (that implements some function or gives rise to an 
effect). We are engaged here in reflecting on (the nature and manner in which an 
Object of sense, such as the colour) blue, is penetrated by the action called 
‘perception’, so how can that be its function prior to that (taking place)? Nor is it 
possible to establish that (a perception) is specific to a particular object of sense 
by (maintaining that a formless cognitive consciousness of that object of sense) 


® Read —kriydvesam eva for -kriyavesa eva. If, as the opponent maintains, perception is 
essentially formless, but assumes a specific form in conformity with the object of 
perception, because the function of the object in the cognitive process is to give rise to its 
corresponding specific form of perception, the question arises as to how the object 
acquires this function. Perception, from this point of view, is an activity. It is because of 
this activity that any phase or aspect of perception has a specific function. If one maintains 
that the function of an object is to generate a specific perception, that would mean that it 
has this function prior to the act of perception taking place and therefore independently of 
it, which would imply the impossible situation that it is not an object of any perception, or 
conversely, that it could be perceived even without the senses or perception taking place. 
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generates it, Again, if (you) say that although (formless cognitive consciousness) 
generates (perceptions) equally without distinction, the specific (form of each 
perception) is created by the essential nature of the entity (perceived), (that 
amounts to) indicating a way of fleeing from (the problem, instead of facing it). 
So enough of much (discussion)! 

Thus, also the senses that have perceived that (particular) reflection apply 
themselves (as it were) to grasp the specific distinction (pariccheda) between each 
object of sense. This has been well exemplified by saying that (the echo appears 
to be) ‘as if it were spoken by someone else’. He has indicated (by means of this 
example) that although this (perception) takes place only in the one who hears 
(the echo), even so, because of the determination (to effect a purpose) etc. on the 
part of the speaker and (the echo) that speaks back, they must necessarily face 
directly in front of each other. Again, it is possible that the (people who are) 
listening (to one another) do not face each other, but in that case, we observe that 
(such people who are) listening (to each other) in this world (of daily life) say: “I 
did not hear what he said.” 

Again, commonly the space of the face reflected in the space of a well, for 
example, appears to be that of another speaker, and so the sound is heard as if it 
were uttered by someone else. This is the meaning. As the reflection is one with 
(the original object) in this way, it (is said to be) facing the original object. So it is 
rightly said that: ‘the original object must necessarily face directly in front of its 
reflection’. 

Thus, (only) a perceiver who is present in (some) place between the 
original image and the reflection perceives each one, not someone else (who is 
somewhere else). Accordingly, he says: 


"rer menare aft at A 321 
wem aaae aft vafe d 


yathà cādarśapāścātyabhāgastho vetti no mukham | 31 Il 
tathà tathavidhakasapascatstho vetti na dhvanim | 


Just as someone who stands behind a mirror does not perceive the 
face (reflected in it), similarly, he who stands behind this sort of space does 
not perceive the sound (of the echo). (31cd-32ab) (32) 


The ‘face’ is the reflection of someone else's face. ‘He who stands 
behind this sort (of space)’ - that faces the original object, that is, in some place 
like a canyon or a cave. This is the meaning. ‘He does not perceive the sound’, 
that is, the echo. This implies that, by denying just the perception of the reflection, 
(the reflection does exist and) is actually present (there, but not perceived). The 
point is that the absence of perception (jñāna) does not imply that the object of 
perception does not exist. Thus, even though a reflection has arisen, (the 
perceiver) does not perceive it, because (he) is not located in an appropriate place 
(to do so). This is the meaning. Although, the point has already been made by 


* Quoted from verse 3/28ab above. 
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(saying previously that) the original object must necessarily face directly in front 
(of its reflection) and so on, even so, it is stated again in order to stress that (an 
echo) belongs to the same category as the reflection of form (insofar as both are 
equally reflections and so have the same properties and requirements). 

Surely (a question arises) here. Does (an echo) belong to the same 
category as the reflection of form in some aspects (arnsamsikayd) or in all respects 
(sarvasarvikayà)? In the first case, even if it belongs to the category of sound that 
is generated from the (original) existing sound but is such only in some aspects, 
for example, that it appears to be (the original) and the like, then that (partial) 
form would be the one applicable (prasakta) (as the form of the reflection). If it 
were not so because (it is perceived) in all respects, then when the reflection of the 
form (of someone's face) arises (in a mirror), one would perceive the hands and 
(all the other parts of the body constituting) the original object. However, that is 
not so here (in daily life). Thus, he voices (this) question. 


weet a mre: wfifarafg qe yay 0 33 íi 
efft qur were fadt | 
ant qp wfefasred afar RT Q0 33 0 


Sabdo na canabhivyaktah pratibimbati tad dhruvam | 32 || 
abhivyaktisrutt tasya samakalam dvitiyake | 
ksane tu pratibimbatvam $ruti$ ca samakálikà | 33 || 


"t is (sure and) certain that (only) a word which is not unclear 
(anabhivyakta) is reflected (and heard as an echo). (In the first moment) it is 
heard at the same time as it is clearly (uttered), (however) in the second 
moment (only) the reflection (i.e. the echo) is heard at the same time (as it 
takes place). (32cd-33) (33-34ab) 


Here (in daily life), a word which is to some degree (távar) ‘unclear’, that 
is, not (fully) uttered, does not become a reflection (i.e. an echo). Thus, it is 
certainly the case that when in the first moment it is manifest by striking the organ 
(of speech in the right) place, it becomes an object of the sense of hearing. Then it 
is heard again in the second moment in the course of hearing it as a reflection (i.e. 
an echo). Thus, when the perception (pratiti) takes place at the time its condition 
is that of a reflection, there is no (perception of the sound that is) considered to be 
the original object which, (once it) has been uttered, ceases. Thus, here (in this 
case, argues the opponent), it is not of the same kind as the reflection of form, 
because there (in that case) the original object is (still) perceived even when the 
reflection (appears in the mirror). (In response to this objection, Abhinava goes on 
to say) that this is not so.^ 


*' These lines are quoted in in IPVv 1, p. 165, samakdlika reads samaklake with no 
change in meaning. 

* The question that is raised here is whether an echo should be considered to be like the 
reflection of form in a mirror. They are similar but not the same in all respects. Thus, there 
can be no doubt that in both cases the original source of the reflection must be clearly 
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gemere fe a CHMDSTUMSNÍHNT: | 


tulyakalam hi no hastatacchayaripaniscayah | 


Indeed, a (clear and) certain perception (niscaya) of a hand and the 
form of its shade do not occur at the same time.” (34ab) (34cd) 


‘(A clear and) certain perception’ (niscaya) is a manifestation (of 
consciousness) the nature of which is reflective awareness 
(vimarsatmávabhása)" Even there (in that case) also, there is no perception 
(pratiti) of the original object when (its) reflection (is perceived). It is not 
logically possible (yukta) to perceive the hands etc. of the (body that serves as the) 
original object (when one is) perceiving (its) reflection, because two perceptions 
that arise simultaneously block (one another) (virodha). Nor is this (perception of 
a reflection and its object) based (simultaneously) on both, like the perception of a 
(single) varied (object) (citrajñāna), because the original object and (its) 
reflection are in (two) locations, distant (from one another), and so do not 


perceptible. We can clearly see the original mountain that is reflected in the mirror. 
Similarly, the sound from which an echo is formed must also be clearly audible, otherwise 
it could not produce an echo. However, an opponent to the view that both are equally 
reflections of the same type, one of form and the other of sound, points out that in the case 
of a reflection of form, the original and its reflection can be seen together. This is not the 
case with an echo, which invariably follows after the original sound has ceased. Abhinava 
responds that this distinction is not correct. Like the echo, the reflection is also not 
perceived in the same place as the original object. 

* A word is heard directly just when it is uttered by the speaker, whereas the echo is only 
perceived later. The original sound no longer exists when the echo is heard. Someone may 
object that if that is so, an echo is not analogous to a form reflected in a mirror, as in that 
case the original object can be perceived at the same time as the reflection. Abhinava 
replies that that is not so. They are two objects that are perceived in two separate acts of 
perception that take place one after the other. Likewise, we perceive the hand and its shade 
separately. 

5” See above, note 1,25 for a justification of the translation of the term ‘vimarga’ as 
‘reflective awareness’. Clearly, here the term denotes an aspect or phase (in this case the 
final one) of the process of perception. Indeed, it may denote all of perception and 
everything to do with it, including memory, the capacity to distinguish one object from 
another (apoha), and hence the denotation of the object perceived (sa recognition 
(pratyabhijfia), cognizance of the relationship (sarnbandha) between objects perceived, 
cogitation or thought (vikalpa) in general, and more. Moreover, vimarsa is not restricted 
just to the sphere of objectivity, it also includes the capacity the perceiver has to be aware 
of himself, his inherent powers as perceiver and agent, and so on. In short, just as prakása 
— "light denotes all that appears, whether in the domain of objectivity or subjectivity, both 
immanently (when subject and object interact) and transcendentally (as the pure 
consciousness which is reality-as-such), vimarsa denotes the immanent perception and 
transcendental experience of it, respectively. In all cases, aspects and forms, vimarsa is 
indeed ‘reflective’, because immanently, it cogitates on the expanse of objectivity, and 
transcendentally, it ‘bends back’ onto itself into the expanse of subjectivity. Just as any 
and every thing perceived in any way is the Light of consciousness, so too the perception 
of it in any form is its inherent power of reflective awareness. So, just as the Light is one, 
even as it shines in countless forms, and yet is beyond them, so too is the reflective 
awareness of that Light, which is one with it as its power, although of countless forms. 
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manifest (together) unseparated (from one another). (Well then,) surely (one may 
ask,) even if the hand etc. (of the original object) is not manifest (pratibhasa), 
(when attention is directed to its shade,) does it not (continue) to be present? ** 
(Reply) no, it does not. (According to us,) manifestation (@bhdsa) itself 
establishes the existence of all things (sarvavastu-vyavasthdpaka). Yt is not 
possible to determine the existence or non-existence of anything (artha) apart 
from (its manifestation). That is absent here (in this case), and so what is the 
means of knowledge (by which) one can determine that the original object 
(bimba), in this example, the hand, truly exists (when its shadow is perceived)? 
(Well then. the opponent may say that in the case of sound, in the second 
moment (when the echo is heard,) the sound does actually exist, (even though) its 
state is one in which it is in the process of coming to an end. However, (even so, 
the original sound) is not perceived when it becomes a reflection (i.e. echo). (We 
reply that) here (in this case) also, the original object and (its) reflection are not 
perceived simultaneously, and so (the nature of an echo) is of the same kind as is 
that (of the reflection of form). 

Having reasonably established in this way the true nature of a reflection 
by refuting the view of (these) Naiyayikas, he begins to make his main point." 


The Reflection of Touch 


ze wefünisqa wfafarauqerb 03v | 
mi que oma aae | 


* vastuno 'vasthànam asti, which literally means: ‘there is the condition of an existing 
entity’. When perceiving the reflection, the condition of the original object is not that of a 
manifest existing entity, at least in relation to that particular perceiver. Existing things are 
manifest entities. This is the fundamental view of all forms of existential 
phenomenologies. As Heidegger put it, ‘however much seeming, just that much being’. 
(See Dyczkowski 1987, p. 54 ff.) Existence in itself, independent of consciousness, is no 
existence at all. From this perspective even subatomic particles possess a degree of 
consciousness. Indeed, they, like all else, are forms of consciousness. Inert, insentient 
matter, totally devoid of consciousness, does not exist. 

?? In the section that follows, up to line 42ab, Abhinava goes on to tackle the other three 
Objects of sense and their sense organs, that is, touch, taste and smell. In order to establish 
that all that is perceived by the senses is a reflection in the mirror of consciousness, 
Abhinava must establish that all the objects of the five senses are reflections (pratibimba), 
not original images. Form and sound are external objects, and so are perceivable to any 
number of perceivers simultaneously. Accordingly, the analogies — reflections in a mirror, 
echoes in a cave — are externally perceivable. The situation with the other three objects of 
sense and the manner they are perceived is not the same. They are internal and are known 
only to the person who perceives them, but even so they arise from outer original objects, 
and so their corresponding sensations are reflections. Even sound and form, although 
external are never directly perceived. They too are experienced, second-hand, as 
reflections. 
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ittharh pradarSite ‘mutra pratibimbasatattvake W 34 || 
prakrtam brümahe tatra pratibimbanam arhati | 

Sabdo nabhasi sānande sparsadhamani sundarah M 35 I 
sparso ‘nyo ‘pi drdhaghatasülasttadikodbhava | 
parasthah pratibimbatvat svadehoddhülanakarah | 36 Il 


Now, having explained here in this way the nature of the reflected 
image, we turn to the main point. There (in that context, we note that)” 
sound can be reflected in space, and a beautiful tactile sensation (sparsa) (is 
reflected best) in the (genitals, which is the) blissful abode of touch. 
(Similarly, another (opposite, painful tactile sensation), which is present 
elsewhere (parastha), such as that which results from a violent blow with a 
spear or severe cold, (rakes) one's own body (with pain, causing it to become) 
pale, because (the sensation) is a reflection (within it). (34cd-36) (35-36) 


? The last three lines (i.e. TA 3/35-37ab (36-37cd)) are quoted in MM p. 148. TA 3/37ab 
(37ed) is omitted in the quotation, It is an explanatory aside. Indeed, the continuity of the 
text improves by omitting it. Indeed, if Jayaratha had not commented on it, one would be 
tempted to consider it to be a latter addition, There, 35c (36a) reads 
canandasparsadhdmani ‘the abode of the touch of bliss’ for sanande sparsadhümani ‘the 
blissful abode of touch’. MaheSvarananda comments: iti Sritantralokasthitya 1) viyati 
prati$rutkütmà | Sabdah, 2) anganünusmrtyádàv ādhāracakre | pratyasannakarkasa- 
sparsdnusandhdnat  saukumürya-salinür Sariresu  sparsah, 3) anyajanüsvádyamána- 
tintinyadyanusandhandd — dantodake — rasah, — 4) ^ candanüdidhüpanàvasthàyam 
ghrünántaràle gandhah, 5) smaranotpreksadav ütmamanasy 
anyajanünubhüyamünasvabhüvo —— harga-Soküvirbhàva$ ceti — sárvatrikam etat 
pratibimbasampatsaubhügyam | evañ ca bühyesu darpanádisu  bimbasavyapeksah 
pratibimbopalambhah | svàtmarüpe punar etad vaiparityam, aSesasyapi visvavaicitryasya 
pratibimbataydnubhiiyamanatvat | 


“According to this teaching (sthiti) of the venerable Tantráloka (all the objects of 
the senses are reflections). 1) Sound as an echo is in the sky. 2) Touch (is reflected) within 
the bodies of those who possess the beauty of youth by contemplating the close and 
intense touch within the Wheel of the Foundation when recollecting women and the like. 
3) Taste (rasa) is (reflected) in the saliva by pondering on (the taste) of, for example, 
tamarind sauce* that others do not savour.** 4) Smell is (reflected) within the nose when 
incense and the like is used to fumigate (dhipana) (something). 5) The arising of joy and 
sorrow that is experienced by other people is (reflected) in one’s own mind when 
recollecting, imagining or the like. The good fortune of the wealth of the reflected image 
is everywhere (in all the senses). 

And in this way, the perception of a reflection within an outer mirror or the like 
depends on the existence of an original object (bimba). However, within one’s own nature, 
on the contrary, it is quite the opposite, because the entire wonderful diversity of the 
universe is experienced as a reflection.’ 

MaheSvarananda then quotes verse 3/49ab (3/49). 

* Read rintidy for tintiny. According to Apte, tintidi, variously spelt tintida, tintidika, and 
tintidikà, means ‘a sour sauce made from tamarind’. 
** Read nünyajanásvüdyamána- for anyajandsvadyamana-. 
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He says that ‘there’ and so on, that is, that being the case, ‘(sound can be 
reflected) in space', because the purity (nairmalya) (which is the capacity to 
reflect) sound is only (present) there, and that when it is *present elsewhere' 
(also) it ‘can be reflected’ (in its corresponding medium of reflection). This is the 
(natural order and) connection (between the words in these verses), and the same 
(corresponding statement) should be added everywhere (to all the examples given 
in these verses). 

The appropriate tactile sensation to enjoy sex is reflected in ‘the blissful 
(abode of touch)’, that is, a particular substratum (adhàra) (of pleasing tactile 
sensations in the body), namely, in the Root, which is the abode of bliss (in the 
genitals), (as well as), for example, the Heart and the palate." This is because the 
purity (nairmalya) (which is the capacity to reflect) touch is present there in such 
a way that it is also possible (to experience) the pleasure etc. of the emission of 
(sperm, which is one of the vital) constituents (dhatu) (of the body). Thus, (this 
tactile sensation) is said to be ‘beautiful’ because it generates excellent bliss. 
‘Another (opposite)’ tactile sensation is not beautiful because it is painful. Thus, 
when it is reflected in a particular substratum (of painful tactile sensations in the 
body,) such as the anus (mattagandha), the stomach, the Channel of the Tortoise 
(kürmanádi)," and throat etc., (it causes one) to faint and the like (with pain). (An 
object of a tactile sensation) *present elsewhere' is one that is experienced as 
being something else (and elsewhere, apart from the sensation itself).? The point 
is that the primary (mukhya) (original sensation is experienced) there. This (is an 
example that) stands for the characteristic (manner of perceiving tactile 
sensations) (upalaksana). Thus, the same is possible, for example, by recollecting 
or imagining (a sensation of that) nature (rüpa).^ How is its status as a reflection 


°l Read kande hrttülutaládau ca üdhüravisese for kandahrtdlutaladau adharavisese. 
Without making this emendation, the meaning would be that all these places within the 
subtle body are ‘the abode of bliss’, but although they may indeed be blissful to 
experience, it is only the Root (kanda) which is specifically said to be such. 

°? The Tortoise Breath is one of the fourteen forms of the vital breath. It causes the eyes to 
close. Presumably because one closes one’s eyes when in pain, the channel along which 
this vital breath travels is sensitive to pain. See Goraksasataka (34-37), quoted in 
Dyczkowski 2009 vol. 8, note 21, see note 23. According to the SvT 7/312, Kürmanádr 
(the Channel of the Tortoise) is located in the knees, and its corresponding form of the 
vital breath gives rise to anxiety. When a person dies, the residue of this breath in the body 
makes the limbs of the corpse contract, the joints bend, and it dries out. 

? Form, which is external, is reflected in a mirror or other appropriate external media of 
reflection. A tactile sensation, which is internal, is reflected in the appropriate inner 
medium of reflection. Pleasing tactile sensations are reflected in the subtle centres of the 
genitals, for example, as well as the heart and elsewhere. Painful tactile sensations are 
reflected in corresponding inner centres like the anus and the stomach. They are not the 
original object, because the source of the sensation is experienced as being separate and 
different from it. The spear that strikes the body and rakes it with pain is not itself the 
pain. The spear is outside the body. Similarly, the pleasant sensation of a gentle caress is 
not the caress itself. 

?! We can feel corresponding tactile sensations by imagining or recollecting the things that 
bring them about. In this case, although both the original object and the sensation are 
‘internal’, they can still nonetheless be distinguished from one another as the original 
object and its ‘reflection’ in the centres of touch. 
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apparent? (In response to this question,) he says (that a painful sensation) ‘(rakes) 
one’s own body (with pain and causes it to beċome) pale, because (the tactile 
sensation) is a reflection (within it)’. Moreover, (in this way he has) declared 
that there is a no difference (between the two forms of tactile sensation), as the 
experience of pleasure and pain is the same (insofar as they are both tactile 
sensations which are reflections within the body). 

Surely (one may ask,) as it is causally effective (arthakriyakarin), why is 
the tactile sensation not the primary (original object) itself? With this doubt in 
mind, he says: 
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This (tactile sensation) is not itself the primary (original object) 
(mukhya) because it does not manifest a continuous series of its effects. (37ab) 
(37cd) 


*Primary' (means) the original object. The effect of that touch, namely, 
bliss and the rest, does not manifest (in that way) in a continuous series, that is, go 
on continuously (uninterrupted) (prabandhena). When a cause is immediately 
(sākşāt) present, (its) effect arises without interruption." That is not the case here, 
and so (the tactile sensation reflected in the centres of touch in the body) is not the 
primary (original) one.” 

He refers to (how) the same (phenomenon of reflection takes place) 
elsewhere also (in the case of the other organs of sense). 
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The same is clearly the case with smell (‘reflected’) within the nose, 
and taste (‘reflected’) in saliva." (37cd) (38cd) 


?' If the cause is close at hand, the effect should not appear to be separate from it. 
Moreover, a certain sequence (of effects) should be observable as the effect emerges from 
its cause, neither of which is the case here. 

% The pleasure the lover feels from the beloved's gentle caress continues as long as he 
continues to touch her. When he stops, it ceases. If the sensation of pleasure were to be the 
original object, it would not cease that way. 

?' Abhinava himself supplies the following concise summary of the Doctrine of Reflection 
(pratibimbavada) in his Tantrasára: ‘If one is not able to enter there into the unbroken 
circle which has been explained to be the Siva principle, the nature of which is Light, then 
beholding (His) power of freedom to be (as if) something else, he experiences Bhairava's 
penetration, which is free of thought constructs. The teaching concerning this is as 
follows. All this mass of phenomena is just a reflection in the Sky of Consciousness, 
because it possesses the characteristic mark of a reflection. This is the characteristic mark 
of a reflection, namely, that it cannot manifest separately (from the medium of reflection), 
and that it manifests mingled with other (reflections). That is a reflection, like the form of 
a face in a mirror, like taste in saliva, smell in the nose, an erotic touch in the organ of 
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‘Saliva’ possesses the attribute of purity, (which is the capacity to reflect) 
taste, and so serves as the ground of the sense of taste. This is the meaning. 

Accepting in this way that the reflection of taste etc., are also of the same 
type as the reflection of form, like the echo, he explains (their) condition as they 
arise: 
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bliss, or the touch of a lance or thorn in the organ of inner touch, and an echo in the sky. 
Taste (rasa) is not the primary (original object), as one does not perceive the effect (of the 
medicinal rasa), that is, the quelling of disease and the like. Nor are smell and touch the 
main (original objects), because there (in that case), there is none who is the possessor of 
, and so they are not associated with one another, nor do they give rise to (a 
corresponding) series of effects. Nor is it that they do not exist, because (we all) see (their 
effect), which (in the case of a blow by a lance,) makes the body pale (with pain), and (an 
erotic caress leads to) the emission (of the vital seed). Nor is sound the primary (original 
object), because one hears the echo as approaching (oneself in such a way that one thinks,) 
‘someone is speaking.’ All things (are reflections) within the Light of the Supreme Lord, 
just as (all) that manifests in this way is reflected (within its medium of reflection). 

Surely (one may ask,) what could the original object here (in this case) be? (To 
which we reply,) let there be none at all! Surely (then, would that not mean that the 
reflection) is without a cause? Well then, the question (really essentially concerns) the 
cause (of the reflection), and so what is the use of reasoning concerning (the nature of) the 
original object? The cause could only be the Supreme Lord’s power, otherwise called 
‘freedom’. The Lord is the nature of all things, because He sustains the reflection of all 
things (within His conscious luminous nature). All things are of the nature of 
consciousness (sarhvid), (the universe is) the place where consciousness (caitanya) 
becomes manifest. That itself is all things. Its condition as the sustainer of reflection 
(pratibimba) is such that here (that everything is) reversed (pratipa) (and so the ‘one’ is 
reversed into ‘many’, lower principles come first, and higher ones come next). Moreover, 
the nature of the Supreme Lord as all things is not thereby unperceived (anàmrsta), 
because it is logically impossible for the nature of that which is consciousness not to be 
perceived. If its nature were not to be perceived, it would in actual fact be insentient. 
(Again,) this perception (amara) is (the inner Speech of pure ‘I’ consciousness, which is) 
not based on a convention (as is outer language), rather it is said to contain the Supreme 
Sound, which is none other than the pure conscious nature alone. That perceives the 
aggregate of energies of the Supreme Lord even as (and to the degree in which it) deploys 
all things.” TSà p. 10-12. 
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Just as in the absence of someone else's eye, a form reflected in (one's 
own) eyes (drk) cannot be seen," so too taste, touch and smell, for example, 
are not perceived when there is no sense organ (capable of perceiving them), 
even though (they are) present. (38) (39) 


It has been said many times that here (according to our view), a reflection 
is essentially just a manifestation (avabhdsanamatrasdara) (of consciousness), and 
manifestation (avabhüsana) depends on the sense organ that perceives its 
corresponding object, aided by the inner (mental) organ which sustains it. This is 
because although (a medium of reflection) such as a mirror may be present close 
by, and the pertinent sense organ, which in this case the sense of sight, is present 
(but) it is not sustained (adhisthita) by the inner mental organ, how can the 
reflection of a face or the like manifest (avabhása) (to the perceiver)? Thus, a 
form reflected in the ‘eyes’, that is, in the eyeballs that are governed by the sense 
of sight, is not perceived in the absence of someone else's sense of sight. The 
meaning is that it does not manifest without the operation of some other organ of 
sight. 

In order to explain that not only is another (perceiver's) sense of sight 
required to manifest a form reflected, for example, in a mirror, which cannot 
discern it (by itself), (it is also required to perceive a reflection) in one's own 
eyes, (even though) both (one's own eyes and those of the other person) are 
capable (of discerning form), he says: ‘(a form reflected) in (one's own) eyes 
(cannot be seen)'. The point is that the eye (by itself, even if its object) is as close 
to it as is collyrium (placed in it), is not capable to discern it (by itself) alone. 
Thus, it does not manifest without the operation of some other sense organ. This is 
the overall meaning. In the same way, although a flavour or the like is reflected 
(in its corresponding organ of sense), it is not perceived, that i is, does not manifest, 
without the operation of one's own organ of sense. This is the meaning. Here (in 
this case), one can perceive that the inner (mental) organ is the basis (adhisthdna) 
of the sense of sight and the other senses, otherwise their manifestation would not 
be logically possible. We do not state this just by ourselves (as our own idea). 
(Clearly, if it were to be) otherwise, even if the sense of sight, for example, was 
actively engaged, it could not discern anything (without the support of the inner 
mental organ). 

Surely (one may ask,) here (in everyday life), form and sound (for 
example) are within the (sense of) sight and hearing, whereas their reflection is 
externally linked with the mirror and space (respectively). This is how the 
external reflection is discerned by the sense of sight and hearing of another 
(perceiver). This makes sense. However, in the case of touch and the like, it is 
reflected in the Root (centre) etc. within the body, and so is located there. The 
stream of that (sensation experienced by) another (perceiver) is invariably (only) 
inferable, and so it cannot be the object of the external sensory perception of 
somebody else. So how is it that he has said that it is like the reflection of form, 
that cannot be perceived when there is no sense organ (capable of perceiving it, as 
in this case there is the appropriate sense organ, but even so its object cannot be 
perceived by someone else)? He says that: 


°S A form reflected in one's own eyes cannot be perceived if there is no other eye to see it. 
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Moreover, the abode of touch is internal, (so) that which is located” 
within it is not the object of someone else’s mind and senses, (as they can 
make) contact (only) with external (objects). (39ab) (40) 


‘The abode of touch is internal’ because it functions (and is present) 
within the body. It is an example of a type (upalaksana) which thus also includes 
the senses of smell and taste. ‘It is not the object of someone else’s mind’, as 
touch, which is internal, cannot be perceived (by others), the reason for which is 
given by the qualification ‘(they can make) contact (only) with external 
(objects)'. What is indicated (by the word) ‘it’ (i.e. the abode of touch) is in 
relation to the word ‘object’ (of someone else's mind). As it functions (and is 
present) within the body in this way, the (cognitive) field of the sense of touch and 
the like, that is, the Root (centre) and the rest, is not like the eyeballs, which are in 
the purview of the senses of another perceiver. 

Touch and the like, present there (in the body), are made manifest by the 
activity of one's own senses, sustained by the inner (mental) organ. Thus, he says: 


sritsfaareqeneneffeat 
TSU FAT 1 se i 
wer eni sfafarafufezd 
vai frat pur us wm d 


ato ‘ntikasthasvakatadrgindriya 
prayojanantahkaranair yadà krtà | 39 |l 
tadà tadattam pratibimbam indriye 
svakam kriyàm süyata eva tadrsim | 


Therefore, it is (only) when an (object) is (sufficiently) close to its 
corresponding organ of sense and this is applied to it by the inner mental 
organ that (the object's) reflection, grasped in the (cognitive field) of the 
sense organ, gives rise to its appropriate response (kriya). (39cd-40ab) (41) 


"Therefore', for the aforementioned reason, that is, that (sensation) is 
internal. Thus, (perception takes place) when each of the senses aré conjoined in 
due order with the inner organ, beginning with the mind (followed by the intellect 
and the ego), and the ‘(object) is (sufficiently) close’ and contiguous with ‘its 


?? Read sthitah for sthitam. 
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corresponding organ of sense’,'” which, as the appropriate one for that object, is 


the one fixed (for that task), and not (damaged) by blows or the like, is not 
defective. An example is the skin with respect to touch, which is (its) object. 
Sensory perception (indriyajfidna) takes place when there is an impulse (prerana) 
produced by the inner (mental) organ applied to perceive touch, because the 
external tactile sensation, which serves as the original object, is nearby. It is 
possible for cognitive consciousness (jfiana), which has perceived (its object), to 
discern each particular object of sense which is fixed (for its corresponding sense 
organ) because, as was said before, touch and the like, having assumed (the form 
of) a reflection, ‘gives rise’, that is, effects, its own, ‘appropriate’ function, 
which, considered to be that of the original object, (is the experience) of pleasure 
and the like (that touch etc. can give). This is the meaning." Thus here (in this 
case, the reflection and all else is) real, because the relationship between subject 
and object is like this in all circumstances. 

Again, he (now goes on to) say that, in the absence of the original external 
object, touch that is recollected, for example, although reflected in its own field 
(of sensory perception), is not truly causally effective. 
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The response (kriya) which results from recalling (some past 
sensation), which is (entirely) mental, is not effective (ria — lit. ‘real’), because 
(the effectiveness of a response) depends on the actual presence at the time 
(vartamanatah) (of its object). Therefore, (an effective) corresponding 
response results (only) when the most excellent (ie. sexually stimulating) 
touch (sparsavara) is reflected (samdagata) in its appropriate organ of sense 
and so is experienced (within it). (40cd-41ab) (42) 


It is said that (one) recalls (the past experience), because the external 
(object) does not arise (in the same manner) as the object of (memory) was in the 
past. (But), even if, for example, a fragrant bandhüka (flower)? does not exist 


1% Read tddrgindriyam ghātādya- for tadrgindriyaghatadya-. 

10! The necessary factors for sensory perception to take place are: 1) proximity of the 
object to the senses. 2) The sense organ should not be damaged. 3) It should be the 
appropriate sense organ for the sense object which is to be perceived. 4) The sense organ 
should be linked to the inner mental organ. The sense organ thus performs its function by 
perceiving its corresponding object. 

10 This is the flower of the Pentapetes Phoenicea. 
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externally, it can still be an object (visaya) of mental perception. This is the sense 
(of this verse). (By stating that a recollected sensation) is ‘not effective’, (he) 
intends (to say) that it is not (entirely) not (effective). (One experiences) the 
pleasure etc. of a caress or the like, even if it is only recollected, however it is not 
‘real’ (satya) because its development (pravrtti) is not continuous.' The reason 
here for that is ‘because (the effectiveness of a response) depends on the actual 
presence at the time (vartamanatah) (of its object)’. The word ‘actual’ signals 
the cause, insofar as that functional (response) (arthakriya) (can only take place) 
if the external (object) is truly present at the time. In other words, that it exists. 
This is the meaning. He says that (with the words) ‘therefore . . .' and so on. 
Therefore, as stated, ‘touch’, arising as the external, original object, is most 
excellent and, ‘reflected (samdagata) in its corresponding organ of sense’, that 
is, having deposited (its) reflection in the perception (jfiána) of the sense of touch, 
it is, therefore ‘experienced (within it)’, and so the ‘corresponding response 
results’, which is in actual fact (effective and) performs its own function. This is 
the meaning." 

Surely (one may ask,) as in this way only (a present.) existing object can 
deposit a reflection (in a medium of reflection), a caress and the like which is 
absent externally is not reflected (in its corresponding organ of sense), so what is 
it that can perform (its) function in the memory etc., if that (too) is conceived to 
be unreal also? With this doubt in mind, he says: 
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! [n other words, we may experience the same response from a caress we recollect, but it 
is not ‘real’, because unlike a direct present experience, one that is recollected is 
interrupted, it has no continuity, and it is not part of the series of experiences that are 
associated with it when it is experienced directly at the present time. 

' Another, looser, more discursive and explanatory presentation (rather than translation) 
of Jayaratha could be as follows. Some say that because an object of recollection is only 
within the purview of the mind, it cannot stimulate sensory activity, because that can only 
occur when (an object of perception) is present. An object of recollection is not present 
externally. It is a past experience. (To this view we reply that) although there is no 
external (object of sense), such as smell, (a recollected object) is still nonetheless an object 
of mental perception. By recollecting (the activity of) the sense of touch, one may feel a 
pleasant sensation, but that is not real (satya), because there are no ongoing (sensations 
normally) associated with it. In short, only an object that is present can be causally 
effective and bring about a (true) sensation in all respects. Although a remembered 
sensation or inner experience does give rise to forms of perception, it is not the (same as 
the) direct perception manifest in external sensory activity. 
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In the absence of an external (source of stimulation), one’s own 
similarly sexually arousing touch (sparsavara) reflected therein in the same 
way generates pleasure, and that also (only) in a certain place within the 
network of the channels (of the vital breath, as for example, in the genitals).'5 
(41cd-42ab) (43) 


(Even) when there is no external original object, one that is similar to it 
may be made manifest by the thoughts produced by recollecting (it) and the like. 
(In this way,) (even if) a tactile sensation is not external, reflected in the field (of 
the sense of) touch and the like, (it) performs the function which conforms to its 
nature in the same way, that is, (it may give rise) to the perception of illusory 
(sexual) pleasure. This is the meaning of (the first part of the) sentence. 

Surely (one may ask,) there are many fields of tactile sensation (in the 
body), such as the Root (kanda) (in the genital centre in the base of the subtle 
body)."5 And so, is touch reflected everywhere (in the body) or only in certain 
places? With this doubt in mind, he says ‘(only) in a certain place in the 
network of the channels’, that is, in a particular substratum (üdhàra) within the 
network of the channels, such as the Bulb (kanda), (because they have the 
capacity to reflect this sensation). This is the meaning. The Root etc. are primary 
(centres), and so (according to the circumstances), some particular supporting 


"5 In his PTv (p. 51), Abhinava quotes the VBh (verse 70) as saying: ‘O mistress of the 
gods, by filling the memory with the pleasure of a woman brought about by licking, 
churning and embracing (her), even in the absence of a consort (Sakti) there is a flood of 
bliss.’ The sense is that by ‘filling’, that is, by the tactile sensation recollected in that field 
of touch, reflected in the central channel of energy, which is supreme and uncreated, even 
in the absence of that primary (original outer) touch of the consort (who embodies the 
energy of consciousness), it arouses the vitality (virya) which is the inner touch of the 
energy (of consciousness).' He then goes on to quote VBh (verse 69), which says: "The 
bliss (sukha) that culmi (during orgasm) with penetration into Sakti, aroused by 
union with a woman (Sakti), is that of the Brahman, which is said to be one's own 
(inherent) bliss." 
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‘Next, O fair-hipped lady, listen to the synonyms of the Foundation of Birth. The 
place of birth is called the Bulb (kanda), the Tortoise, and Group of Five Places. The 
Foundation of the Root is also said to be the Belly of the Fish.’ NT 7/31-32ab 


Ksemaraja explains: ‘It is called (place of) birth etc. because (as the Foundation 
of Birth) it is the cause of the arising of the Wind (of the breath). (It is called the Bulb) 
because its form is the bulb of the middle channel, (similarly, it is called the Tortoise) 
because its form is that of a tortoise, (it is called the Group of Five Places) because it is the 
location of the five realities ranging from the Earth to Space, (it is called the Belly of the 
Fish) because it throbs like the belly of a fish (out of water), and (it is called the 
Foundation of the Root) because it is the root." 
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(mediums of tactile sensations) arise for some (people) where they possess the 
most excellent purity (which is the capacity to reflect tactile sensation)" Touch 
is reflected there within them just as the roof of the palate (is the locus of 
articulation) of the neuter (vowels r R } L) (and other places in the mouth are loci 
of articulation of other vowels). This is the (overall) sense. 

Having reasonably explained the nature of a reflection in this way, he 
relates this to the main point: 


Consciousness as the Most Excellent Medium of Reflection 


Sp fefe aaea A i we Ui 
sm Wadsqer ferret femen | 


tena samvittimakure visvam átmánam arpayan || 42 Il 
nüthasya vadate ‘musya vimalàm visvarüpatàm | 


Therefore, the All (viva), placing" itself (in the form of a reflection) 
within the mirror of consciousness, bespeaks (vadate) of this, the Lord's pure 
cosmic form." (42cd-43ab) (44) 


‘Therefore’, for the aforestated reason, ‘the All, placing itself" (in the 
form of) a reflection within consciousness which, by virtue of its most excellent 
purity, is (like a) mirror, and so, having been established by (both) reason and 
(direct) experience, ‘bespeaks of", that is, makes manifest as one with one's own 
nature ‘this pure’ and impeccable ‘cosmic form’ of the Lord Whose nature is 
consciousness, insofar as it does not manifest as separate from consciousness. 
Indeed, a face (reflected in a mirror) does not manifest independently from the 
mirror which is its substratum (of reflection). This is the sense. Thus, the meaning 
in a nutshell is that this entire universe is the form of the one Supreme Lord, 


Whose nature is consciousness. As is said in the Prajfidlamkára: ^ 


"Thus, in this way, the universe is, in the manner explained, the form of 
some (inexplicable and) unique entity, devoid of parts (reality), (and so) what is it 
of us that decays (Kira nah ksiyate)? 


10 Abhinava writes in the IPVv (I, p. 159): "There are certain centres in the body, like the 
genitals, heart, and palate etc., that are by nature the substratum of bliss. The tactile 
sensation of sexual pleasure, (even if) not experienced directly, but (only) inferred, 
thought about, imagined etc., is reflected within them (so intensely) that it may even bring 
about an emission of seed." 

1% Read —arpayan for —arpayat. 

'® This is a quote from the Prajidlamkarakarika by Saikarananda. Bühnemann (1980) 
has identified many of these references (but not the following one) in the sole recovered 
Sanskrit manuscript photographed in Tibet by R. Sankrtyayana, deposited in the Bihar 
Research Institute, Patna. See following note. 

“ Concerning Saükarananda and his works, including the Prajnalarkarakarikà, see entry 
in the Appendix concerning sources and authors under Dharmdlankara. 
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(He says) ‘bespeaks’ (which is a verb in the middle voice, that is used) in 
the sense of ‘manifestation’, in accord with the rule sasanopasaribhásgà.! 

Surely (one may ask.) if the universe is not separate from consciousness, 
because that consciousness is its essential nature, is their relationship that between 
substance and quality? Yes, it is indeed that. He explains this by means of an 
external example. 
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(When) smell, form, touch, taste and the rest are reflected (in their 
corresponding medium of reflection), they manifest coloured with (the 
attributes) of their supporting medium, as is a face, for example, (that is 
reflected) in a sword. In the same way, this universe, reflected within 
consciousness, assumes all its properties, starting with (its) luminosity and 
freedom. (43cd-45ab) (45-46) 


Here (in daily life), when form and the rest are reflected (in some medium 
of reflection), (we see that) they manifest qualified by the adventitious (qualities) 
of their supporting medium (of reflection), as is a face in a sword, which is 
coloured by (the sword's) qualities, such as its upraised (appearance in those 
places where the sword has ridges) and the like, or in a large or small mirror in 
which (the face appears to be) in the same way (large or small). This universe is 
also reflected in the Light (of consciousness) in the same way, and so it assumes 
as its own its attributes, such as luminosity and the like. This is the meaning. 

Insofar as the universe is not separate from the Light (of consciousness), 
that is its ‘luminosity’ (i.e. manifest nature). Otherwise, disassociated from the 
luminosity (of consciousness), nothing at all would manifest (lit. *shine"). Thus, 
its own freedom (svatantrya) is because of its luminous (manifest) nature. Insofar 
as the insentient universe, which consists of (the perceived qualities of outer 
objects) such as ‘blue’, ‘pleasure’ and the like, is (experienced to be as if) separate 
from the light (of consciousness), it is not self-luminous, it does not manifest by 
itself’? but by virtue of another (reality, namely, consciousness). Thus, as it 
depends on something else (to make it manifest, its fundamental, characteristic 


11 På, Sü. 1/3/47. The rule sasanopasambhasa enjoins that vadate (‘bespeaks’) should be 
in the middle voice (atmanepada), as teaching (sasana) is involved. 
'? Literally: *(its) light is not (generated) by itself”. 
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attribute is) dependence (paratantrya), (not freedom). This is the point." And so 
all this objectivity is the body of the Supreme Lord, Who is the Light (of 
consciousness), and because His nature is Light, He is all things (and the inner 
nature of the universe — visvatmaiva). That is said (in the following line): 


‘Although the Absolute (Brahman) is (equally in each) place, (It is) 
omniform, unsurpassed and inconceivable.'''^ 


Again, 


"The nature of each single metaphysical principle (tattva) is also (all) the 
thirty-six principles." ''* 

Surely (one may ask,) it has been established previously that out of form 
and the other (objects of the senses), only some in particular circumstances 
(according to the medium of reflection, sense organ etc.) become reflections. How 
then is it that the entire universe consisting of form and the other (objects of the 
senses) is reflected in the one consciousness (bodha)? With this doubt in mind, he 
Says: 


am a ada: eas è ada WaT l vy od 
Aaa qum ant ada: esas | 


yatha ca sarvatah svacche sphatike sarvato bhavet M 45 || 
pratibimbam tathà bodhe sarvatah svacchatajusi | 
'? Jayaratha understands Abhinavagupta to mean that the universe of phenomena has two 
aspects. One is the subjective aspect, which is its manifest nature. This is due to its 
oneness with consciousness, and so is sentient. It is this which makes it an independent 
reality. The other is the insentient, objective aspect which, as such, is apparently separate 
from the Light of consciousness, but in actual fact depends on it for its existence. This is 
how it is with the body. Although separate and distinct from our Self, it is also not 
separate from it. In the same way, the universe is the body of the Supreme Lord. Another, 
perhaps more accurate understanding of what Abhinava is saying is that the universe has 
independent. existence, because s a reflection within universal 
consciousness insofar as its autonomy (‘freedom’) and existence (‘luminosity’) are 
attributes of that consciousness. 
" See above, TAv ad 1/165, where the same line is quoted, and note 1,1001. It is quoted 
again in TÀv ad 4/98, 12/5 and 28/375cd-376ab. 
"© The original Sanskrit of this line reads: ekaikasydpi tattvasya sattrirsattattvarüpatà. It 
is quoted with variants in the MM p. 65, where MaheSvarananda says that it is from the 
Tantraloka. However, it is not found in the printed edition. Jayaratha does not say it is 
from the Tantrüloka, as he normally would if it were. Thus, it is likely that 
Maheévarünanda was mistaken. In the MM this line reads: ekaikatra ca tattve ‘pi 
sattrirsattattvarüpatà iti — "The one nature of (all) the thirty-six principles is present all 
together in (each) principle also.’ MaheSvarananda continues: ‘It is said that all this 
wonderful diversity of everything is in all respects the effulgent pulse (sphurattd) of the 
Light of the Supreme Lord. As is said in the Sivadrsti: 

‘Thus, the Siva nature all things possess is the same in every way. The distinction 
between superior and inferior (pure and impure) and the like is said to exist here (in this 
world) by people who (simply have blind) faith (that that is so). 1/48 
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Moreover, just as a crystal that is clean in every part (sarvatah) 
reflects an image everywhere (within itself) (sarvatah), similarly (everything 
is reflected) in all respects (sarvatah) within perfectly pure (awakened) 
consciousness (bodha). (45cd-46ab) (47) 


(If one says) with regards to a crystal that it is ‘(clean) in every part’, it 
means that it is so in all places, be it in front or behind etc. (When one says so) 
with regards to consciousness, it so with respect to all (kinds of sensory objects), 
including form and the rest. Even if a crystal is clean in every part, only the 
reflection of form is possible within it. Thus, this example is not the same (in all 
respects) as consciousness, which can grasp the reflection (of all kinds of sensory 
objects, that is) form and (all) the rest. (But even though the example is not 
perfect,) it is stated with the intention to establish that (the capacity) entities 
possess to grasp a reflection is higher according to (their) greater degree of purity. 
In this way, the front portion of a mirror is clean (in this sense), the sword on both 
sides, and the crystal in every part, thus (they are arranged in a) hierarchy 
according to the degree in which they can grasp a reflection in consonance with 
their degree of translucency (svacchata). In this way, consciousness has a much 
greater capacity to reflect than crystal also," because it is translucent in every 
part, and so is capable of grasping the reflection of (all the objects of sense), 
including form. This is the intended meaning. 

Surely (one may ask,) what is this capacity to reflect (that consciousness 
possesses) which more excellent than that (of the crystal) also? Thus, he says: 


TOTS WDCWATBSTTSNRTSH 1 Y& Odi 
ST: SST Ta reb carpe d 


atyantasvacchatà sā yat svakrtyanavabhasanam | 46 ll 
atah svacchatamo bodho na ratnam tv ákrtigrahát | 


(The characteristic of an entity that possesses) the most excellent 
capacity to reflect (svacchata) is that its own form does not manifest (when 
something is reflected within it)."" Thus, consciousness has the best capacity 


"© Only the upper part of a mirror is translucent, a (polished) sword is so on both sides, 


and a crystal everywhere within it. These things and others similarly can be arranged in a 
hierarchy in this way in terms of their capacity to reflect. Consciousness is the most 
translucent and so is at the top of the scale. 

1? Mahesvarünanda quotes TA 3/46cd (48ab) in MM (p. 28): 


"The Self of worldly people shines unclearly, even though it is extremely evident, 
like the excellence of a gem enveloped by the radiance of its own rays.' (MM 9) 


The Supreme Lord is the (true) nature of the Self, because it possesses the 
excellence of the Light (of consciousness), and because it is capable of pervading the 
entire world. Opening up to ever higher levels, the serial development of the flame (of 
consciousness), which is the conception of the universe of thought, (the Lord) is 
‘enveloped’; that is, He is as if perpetually shrouded, just as (is the Brahman), according 
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to reflect, not a jewel, because (one can) perceive (the jewel’s) form. (46cd- 
47ab) (48) 


Here (according to us), the Light (of consciousness) is self-luminous, and 
so it is (the Light) of its own nature that shines (as all things), not that (of some) 
other (reality). Thus, it does not depend on anything else, and so it does not come 
into contact with even a trace of objectivity. Therefore, it is not perceivable by 
another (act of) perception, as is a crystal, in such a way that (its) form could also 
manifest (along with the reflection within it). Here (in everyday life), only what is 
translucent (svaccha) can assume the reflection of what is not translucent, like a 
crystal jewel (that can reflect) a white cloth. There is nothing more translucent 
(svaccha) than the Light (of consciousness), which is one with the supreme 
subject, (that could reflect the Light of consciousness within it in such a way that) 
it would be capable of grasping its form (akára) also. So it is rightly said that: 
‘(the characteristic of an entity that possesses) the most excellent capacity to 
reflect (svacchata) is that its own form does not manifest (when something is 
reflected in it).' A crystal, for example, on the contrary, can be perceived, and so 
in relation (to consciousness) is not translucent (svaccha). (An entity) lacks the 
capacity to reflect (svacchatva) to the degree in which it can be clearly 


to the teaching (prakriyd) of the Upanisads (that declare that), ‘(once the Brahman) 
created that (universe), he entered into it.’ 
There (with regard to that), the venerable Tantràloka (declares that): 


‘(The characteristic of an entity that possesses) the most excellent capacity to 
reflect (svacchatd) is that its own form does not manifest (when something is reflected 
within it).' (TA 3/46cd (48ab)) 


(Although the Self) of *worldly people', that is, the perceivers who act in this 
world viewed as objectivity, is (and should) be an object of (their) awareness, posited as it 
is in the sphere (of consciousness which is that of) most evident clarity. (Even so, 
consciousness) abides in a state of obscurity, because (although it shines intensely) like 
the orb of the midday sun, due to the extensive radiance of each of the series of (its) rays, 
one cannot perceive the (sun that) possesses (those) rays (directly). 

Just as, due to the absence of light one cannot ascertain the excellence of (even) a 
most highly valued piece of jewel-bearing rock because it is enveloped completely by the 
great mass of (its) shining rays, similarly there is a doubt (concerning the excellence of) 
the Self because it is not clearly (manifest), obscured as it is by the unfolding flow 
(prasara) of its own energies. As it possesses both natures (evident and obscure) in this 
way, (the Self) is fit to engage in all of daily life. I have said that myself in the 
Samvidullasa: 


‘When the Light of the great perceiver unfolds (arcihprarohe) and it is not very 

clear, I perceive (the world) externally. Light is required to perceive the appearance of the 
Self, which is (like) the dawning of the sun and its concealment.’ 
18 We have seen that one reason a crystal is more translucent (i.e. capable of reflection) 
than a mirror is because it reflects everywhere within itself. Another reason is that when it 
reflects something within itself, its own form is less apparent than that of a mirror. Thus, 
on both counts, consciousness is the most translucent of all, because there is nothing that 
can grasp the form of consciousness, whereas, on the contrary, consciousness can perceive 
the form of even the most translucent object. 
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perceived." This is the general sense (of this verse). (It was said) previously, with 
the same intended (meaning): 


‘Only the Lord of Consciousness is endowed in every respect with (this) 
purity, (which is the capacity to reflect) in its primary form. Anything else which 
(we commonly say) is free of impurity (and so capable of reflection) is so partially 
and (only) in certain circumstances . . ,''? 


It is said in this way that the capacity to reflect is of two kinds, according 
to whether it is primary, (in the case of) consciousness, or secondary, (in the case 
of) some other things (that are translucent). In this way, a mirror and the like is 
translucent, a crystal more so, and consciousness, the most. This is the intended 
(meaning). 

Even if the universe arises in this way in all respects (sarvatah) as a 
reflection within consciousness, there is thus a certain (important) difference, 
which can be understood by the power of sound (intuitive) reasoning, between 
(the manner in which a reflection takes place within consciousness) and (a 
common) external reflection. Thus, he says: 


There is No External Prototype for the Reflection within Consciousness 


Aaa a fae smem3»p wat i vo di 
wea aaa fe arema | 


pratibimbam ca bimbena bühyasthena samarpyate W 47 \| 
tasyaiva pratibimbatve kim bimbam avasisyatàm | 


121A (common) reflection is deposited (in a mirror) by an externally 
located prototype (bimba), but if, (as is the case with the cosmic reflection,) its 
original object is itself a reflection, what, pray tell, could remain of it?'” 
(47cd-48ab) (49) 


'? Read sphutà vedyatà for sphutavedyatà. In other words, objectivity and the capacity to 
reflect are inversely proportional. The pure consciousness of the supreme subject, which is 
totally devoid of objectivity, is therefore supremely capable of reflecting objectively 
perceived entities of whatever form or type they may be. 

"9 Above, 3/9abc. 

121 TĀ 3/47cd-48ab (49) is quoted in MM p. 148. There are no variants. Mahesvaránanda 
couples this verse with this one in the Cidgaganacandrika: 


vahnivárimukuràdigu sphutar svacchavastusu kumaribimbata | 
mantrità saha paricchadena yat tena bimbam anaveksitarh tava Il 


“(The lover) invites along with (her) retinue the original form of the young 
woman clearly (reflected) in such translucent things as fire, water, or a mirror, for he has 
perceived Your original form (bimba) in that way (tena).’ CGC 1/195 
"= Lawrence (2005) 33: 591) observes: ‘This leads to a question regarding which 
Abhinavagupta does give inconsistent answers in his texts — whether or not there is a 
prototype object (bimba) for the reflection (pratibimba) that is the universe. Sometimes 
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No one disagrees here that an external original object such as a face 
deposits (its) reflection in, for example, a mirror. But if the external (entity) which 
is considered to be the original object is itself understood to be a reflection, then 
what original object (bimba) could remain which is a real entity (vastu) capable of 
depositing a reflection? Nothing at all could be (such). This is the meaning. All 
agree that there is no other separate (vicchinna) entity (apart from the reflection 
within consciousness), just as (the externally perceived colour) ‘blue’ or (the 
internal sensation of) ‘pleasure’ are not separate (vicchinna) from the perception 
(jfidna) (the perceiver has of them). "* 

Surely (one may ask,) even if that is the case, how could a reflection arise 
without a cause? Should one (not) say that there is some cause which serves as the 
original object? With this doubt in mind, he says: 


"Wf arn fafafasrarermffaema ive d 
wefü sift rcrum cud | 


yad vàpi karanam kificid bimbatvenabhisicyate V 48 ll 
tad api pratibimbatvam eti bodhe 'nyathà tv asat | 


Even if one argues that some cause (must exist) to serve as the 
original object, (our response would be that) even that assumes the nature of 
a reflection in consciousness, otherwise it would not exist. (48cd-49ab) (50) 


Here (in this case, one could ask) whether whatever cause one considers 
to be the original object, which is capable of depositing a reflection (within 
consciousness), is separate (atirikta) from consciousness or not? If it is not 
separate, then, for the aforestated reason, it is itself a reflection, not the original 
object. Whereas if it is separate, it would not be known, and so (would be) nothing 
at all. So it is rightly said that: ‘if, (as is the case with the cosmic reflection,) its 
original object is itself a reflection, what, pray tell, could remain of it?’ He 
summarizes that (point as follows). 


gempaeufafrgecmemenfm 0 we od 
arena faa wfrfarau wd | 


Abhinava indicates that there is a bimba and sometimes that there is not. His basic point is 
that there is no bimba if it is conceived as something external to consciousness. However, 
he always makes it clear that there is an efficient cause (nimitta) rather than a material 
cause (upádana). That cause is none other than Sakti, variously identified as the Kauliki 
Sakti, Supreme Speech (parüvác), semantic intuition (pratibha), the Unsurpassed 
(anuttara), agential self-determination (svatantrya) and the various modes of self- 
recognition (vimarsa, parümarsa and so on).” 

13 The Sanskrit literally means: ‘none accept that just as an entity such as ‘blue’ or 
‘pleasure’ is distinct (vicchinna) from the perception (of it), in the same way there is 
another entity which is distinct from that also." 

"4 Above, 3/48ab (49cd). 
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ittham etat svasamvittidrdhanyayastraraksitam W49 |l 
sámràjyam eva visvatra pratibimbasya jrmbhate | 


In this way, this, one's own consciousness, guarded by the weapon of 
sound reason, unfolds everywhere here as the empire itself of reflection. 
(49cd-50ab) (51) 


The word ‘itself’ is out of sequence, thus, (placing it correctly, the 
meaning is that consciousness unfolds as the empire) of reflection ‘itself’, not 
indeed (as that) of the original object also. This is the meaning. (It unfolds) 
'everywhere' (within consciousness), not as happens (with the reflection) of a 
face and the like, that is outside (the medium of reflection). The point is that there 
(in that context, consciousness possesses) the capacity of both the original object 
and (its) reflection. This is the sense (of this verse). 

Surely (one may ask,) as they are mutually dependent on one another, 
how can there be a reflection without an original object? Thus, he says: 


ay famae fare fafa Fe dq (uo di 
fr qi grad afe aq afer | 


nanu bimbasya virahe pratibimbam katham bhavet ll 50 Il 
kirn kurmo dr$yate tad dhi nanu tad bimbam ucyatam | 


"*But (someone may object): “How can there be a reflection if there 
is no original object?” (To which we reply) “what can we do? (There is no 
denying) that that (this cosmic reflection) is indeed (clearly) visible!” “Surely 
then” (argues the opponent), “one should call that the original object.” (50cd- 
51ab) (52) 


He responds to that (objection, saying): “what can we do?” and so on. 
“It is (clearly) visible!" The point is that something that is seen cannot be 
impossible. “Surely,” (rejoins the opponent), “we are not, indeed, denying what is 
seen, by saying this, however what we are saying is that one should not refer to 
this perceptible universe as a reflection but rather as the original object.” He says 
that (with the words): "Surely then” (argues the opponent), “one should call 
that the original object.” 

He refutes this (objection as follows): 


qa wee fre FAA gius oi 
erus eqq wmm Wu uem | 


naivam tallaksanabhavad bimbam kila kim ucyate \\ 51 I 
anyamisrar svatantram sad bhāsamānarh mukham yatha | 


135 TA 3/50cd-S2ab (52-53) is quoted in MM p. 151-2. There are no variants. 
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Certainly not, (we reply) because it does not possess the 
characteristics of one. (If you ask) “what is said to be the original object?” 
(We reply that the original object is an entity which is) not associated with 
any other (entity). It has an autonomous (existence) and manifests in accord 
with its authentic nature (sadbhüsamána) — like the face (of our example). 
(51cd-52ab) (53) 


(The external universe is not the original object) ‘because it does not 
possess the characteristics of one', that is, because it does not possess the 
characteristics of an original object. What is the characteristic of an original 
object? He says (in reply to this question, an original object) *is not associated 
with any other (entity)’. It is quite different (vyavrtta) from (anything else, be it) 
of the same or different kind (jatiya). This is the meaning. Thus, it is 
‘autonomous’, that is, established in its own nature alone (svarüpamátranistha), 
because it is illogical (to maintain that) the condition of being posited in some 
other thing be that of something else (other than itself). If that were to be so, it 
would not be separate from it. This is the sense. (He states that there) is 
uncontroverted (abadhita) proof (pramána) that such is its nature (by saying that 
it) ‘manifests (in accord with its authentic nature)’. 

In the same way, after" the definition (of the nature) of the original 
object, in order to" complete the picture (by examining the nature) of the 
reflection which, being on an equal footing with that (of the original object), 
should (also) be defined, (he examines the nature of the medium of reflection 
which is) its foundation, in order to highlight what has been established by the 
Buddhist idealists (sarvavüdin)"* (He does this in the following verse) by 
encompassing the meaning of (the following stanza drawn) from the 
Prajfiálankarakürikà (by the Buddhist Sankarünanda); 


‘It is said that the nature of a reflection is the reproduction of the form of 
something else without (this entailing) the loss of (the medium of reflection's) 
own nature, as is the case, for example, with the surface of a mirror or a sword,’ ^ 


RITE WOSTHZATH 1 u3 
Rame: amea, | 


svarūpānapahānena pararūpasadrkşatām || 52 || 
pratibimbātmatām āhuh khadgādarśatalādivat | 


1% Read —lakşaņānantarar for -lakşanānantara. 

77 Read Karturh for kartu. 

13 Buddhist idealists — Vijfianavadins — are called those who maintain the view that 
everything is consciousness 
— sarvavijfdnavadin, that is, sarvavàdin for short. 

1» Jayaratha's remark supports the view that the Doctrine of Reflection (pratibimbavada) 
expounded here may well be, to some extent at least, inspired by Sankaránanda, although 
the notion that the world is in some sense a reflection within Siva’s consciousness is 
known to the Saivagamas. Cf. above, 3/21-22 and note. 

'? Patna manuscript fl. 22a1-2; see above, note 2,109. 
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(The wise) say that the form of a reflection is similar to that of 
something else without (this entailing) the elimination of (the medium of 
reflection's) own form, as is the case, for example, with the surface of a 
mirror or a sword. (52cd-53ab) (54) 


Here (in common daily life), the similarity of (the medium of reflection), 
for example, a mirror, with the form associated with something else, such as a 
face, without this entailing the abandoning of its own specific physical, circular 
etc. form, is its nature as the reflection. It is certainly not the (literal) assumption 
of that form (on the part of the mirror). Philosophers of all schools ‘say’ this. The 
sense is that nobody disagrees here (about this). If (the mirror) were to be of that 
form, then even if the body (vapus) of the mirror is uniformly smooth (slaksna), 
when it takes up (into itself) the reflection of a face, which is (in places more) 
elevated (and in others) depressed, it would not be smooth (and even any longer). 
Similarly, (if this were to be so,) when a mirror is associated with the reflection of 
à town or the like (which is pluriform), (the mirror) would be multiple because it 
assumes a multiple form. (However, this does not happen). Thus, just as the unity 
of the perception of variety (citrajfiána) is not lost, even though one perceives 
many (things together,) as, for example, in a bird with variously coloured feathers 
(citrapatanga), because as the form is similar to many things (perceived at once 
together), there is oneness, not multiplicity. In the same way, when a mirror, for 
example, is conjoined with the reflection of many (things together), it does not 
have many forms. Thus, the (illogical) contingency that (the mirror becomes) 
multiple does not (arise). (The reflection) is only similar to (the original object); it 
is not the same (as the original object) just because it is similar (to it), A cow is 
not a wild cow just because it is similar to a wild cow. Therefore, (to avoid these 
contingencies), the condition (of the mirror) as the bearer of a reflection is its 
form, as similar to the original object (but not its identity with it).'*' This is the 
overall meaning. 

He corroborates (this view) by paraphrasing (his source): 


s a aA ref MaA 143 di 
SCEBUQNTERD + aA ard: | 


uktam ca sati bahye ‘pi dhir ekanekavedandt V 53 I 
anekasadrsakàrà na tv aneketi saugataih | 


13! The mirror, without its own particular round or other form being affected, appears as 
the other person's face and the like, with which it is related. Similarly, although the 
reflected form may be located on higher or lower ground, the mirror continues to retain its 
plane surface. If that were not so, when a city is reflected in a mirror, the mirror would 
become multiple, as are the buildings of the town. This is not the case. Rather, it is like the 
multifarious perception of a picture in which, although many forms are perceived in a 
single act of perception, the perception itself remains a single, unified whole. The 
reflection is only similar to the original object. It is does not have the same nature. 
Although a wild cow may be similar to a domestic cow, it is not the same as a domestic 
cow. 
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The Buddhists say that the one (apprehending) intellect (dhi), in the 
presence of an external reality, has a form which appears to be multiple due 
to its perception of many (objects together), but (even so) is not more than 
one. (53cd-54ab) (55) 


‘(The Buddhists) say’ - in the Prajfialarkàrakàriká and other (works). As 
is said there: 


"Therefore, the one (apprehending) intellect, in the presence of an external 
reality, has a form which appears to be multiple due to its perception of many 
(objects together), but (even so) this does not entail its being more than one.” 


Surely (one may ask,) in this way also, nothing would have been said 
about the defining characteristic of a reflection. Posing this question first, he (then 
goes on to) define it. 


qae wfafrmer wart fp AAT 1 v odi 
SISTA IMT | 
safaris sect mec wem du du 


nanv ittham pratibimbasya laksanam kim tad ucyate | 54 |l 
anyavyamisrandyogat tadbhedasakyabhasanam | 
pratibimbam iti prahur darpane vadanam yathā | 55 II 


Surely, (you may well ask,) if this is the case, what then is said to be 
the (defining) characteristic (laksana) of a reflection? (The wise) say that a 
reflection is that which necessarily manifests in association with another (that 
is, the medium of reflection), and so cannot manifest separately from that 
(medium of reflection), as is the case with a face (reflected) in a mirror.'? 
(54cd-55) (56) 


Here (in this regard), the Buddhist idealists (sarvavadin)'™ say that a 
reflection is that which is ‘in association’, that is, at one ‘with another’ which 
serves as its substratum (as does), for example, a mirror. This is because it is 
‘associated’ with it in the sense that it is not separate from it. Thus, it cannot 
manifest individually independently, separately from the mirror that can bear the 
form of that (reflection), The meaning is that (the reflection) is dependent on (the 
mirror). In this way, he has explained that (the reflection is) opposite (by nature) 
to the original object, which is (on the contrary) said to be unassociated with 


' Patna manuscript fl. 22a 5-6 of the Prajfialarnkdrakarikd. 
'8 3/55 (56) is quoted in MM p. 152. There are no variants. 
1 Read sarvavádina for sarva eva vàdina. 
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(anything) else and is independent.'** That has been said previously many times 
y 


and so there is no need to labour (the point) again here. 
Now he relates (all this) to the main point. 


Aaa dere Tea |d 
Wurenfa at fas wfafaeb 3 umbo di 


bodhamisram idam bodhad bhedenasakyabhasanam | 
paratattvadi bodhe kirn pratibimbam na bhanyate || 56 Il 


(All) this (dam) is (inextricably) mixed together (migra) with 
consciousness; it cannot manifest separately from consciousness. So why not 
say that (all) the categories of existence starting from the highest are a 
reflection within consciousness? (56) (57) 


“Why not say’ that ‘this’ universe of metaphysical principles and world 
orders etc, is ‘a reflection within consciousness?’ The point is that one must 
refer to it in this way because, like the face (reflected) by the mirror, so too (all) 
this has become one with consciousness. Thus, that cannot manifest separately 
from consciousness, just as the face (cannot manifest separately) from the mirror. 
The point is that none of these phenomena could manifest apart from the light (of 
consciousness). As is said (in the Kalikakrama): 


"Cognition (jfiána) manifests internally and externally in the form (rūpa) 
of each particular thing. Apart from cognition, nothing has (any) existence (of its 
own). Thus cognition (jfdna) is the nature (rüpa) of all things." Entities are not 
made objects of the senses by anything apart from cognition (jñäna). Cognition 


135 A reflection is not autonomous (svatantra), as is the original object. On the contrary, it 
is dependent (paratantra) on something else for its existence. Indeed, nothing can 
manifest apart from the Light of consciousness. 

1% 3/56 (57) is quoted in MM p. 152 with substantial variants. There the verse reads 
bodhyamisram idam bodhyad bhede vaSakyabhasanam | 

jánasmrtyádi bodhye kirn pratibimbarm na bhanyate || 


‘(All) this (idam) is (inextricably) mixed together (migra) with the object of 
consciousness (bodhya); or if it were separate from the object of consciousness and could 
not manifest, so why not say cognition and memory etc. are a reflection within the object 
of consciousness?" 


Read ‘bodha-‘ — ‘consciousness’ for ‘bodhya-‘ — ‘object of consciousness’. By 
emending the text, we arrive at the following meaning, which makes much more sense: 


‘(All) this (idam) is (inextricably) mixed together (migra) with consciousness 
(bodha); or if it were separate from consciousness and could not manifest, why not say 
cognition and memory etc. are a reflection within consciousness?” 

‘37 Alternatively, one could equally well translate jñānarūparh tato jagat ‘therefore, all 
things are a form of cognition.’ 
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(jfiána) has assumed that nature, * and it is because of that that (every object) is 
perceived.’ "° 
Again: 


"Cognition and the object of cognition are experienced (together) 
simultaneously and so are essentially the same.’ 


(An opponent may object that,) well, if (what is being) said is that, 
although the universe bears in this way the characteristics of a reflection, it is the 
original image and that it has no cause, then say it — what is wrong with that? (To 
which we reply that this is not so). Indeed, there is no disagreement (that the 
universe is. a reflection within consciousness). Nor is it the responsibility of the 
learned here (to justify the fact that the universe which manifests as a reflection 
within consciousness is not the original image). They are concerned with what is 
real (not opinions). And nor could one do' otherwise, because it has been 
established here (with reasoned argument) that (the universe) possesses the 
characteristics of a reflection, and (also) because the characteristics of an original 
object cannot be attributed to it. He says that: 


138 The last two lines are quoted in the NTu ad 21/51cd-53ab. There instead of jranarm 
tadátmatàm praptam — ‘cognition (jfidna) has assumed that nature’, the reading there is 
jfidnam jieyatmatarn ydtam — ‘cognition (jfidna) has become of the nature of the object." 
The reading in the SSuvi ad 3/30 is yatam — ‘become’ for prüptam ~ ‘assumed’. 
'® The Sanskrit reads etasmat avastyate, which could also be translated ‘(it falls away) 
from that (nature and) ceases.’ Torella suggests in his Italian translation of the SSüvi that 
the meaning is that ‘one may thereby deduce that it is the nature of the object’. 

These lines could well have been written by a Buddhist idealist (vijidnavadin). 
This is even more true of the line that follows in the citation in TĀv ad 3/56 (57). 
Jayaratha quotes this passage again in his commentary on 5/8 lab (80cd), where he tells us 
that it is drawn from the Kalikakrama. Mahe$varánanda (MM p. 9) quotes it, saying that it 
is drawn from the Devikakrama. However, Yogaraja, who also quotes these verses in his 
commentary on the Paramdrthasdra (p. 90), confirms that they are from the Kalikakrama. 
Ksemaraja quotes the second verse in NTu ad 21/54ab without stating his source, whereas 
he quotes both verses, stating that they are from the Kalikakrama, in his commentary on 
SSu 3/30. He also adds the following three lines, the last of which is also cited here by 
Jayaratha: 


astindstivibhagena nisedhavidhiyogatah | 
jħānātmatā jneyanistha bhvánarm bhavanabalat | 
yugapadvedandj jfiánajfieyayor ekarüpatà | 


"The essential nature of (phenomenal) entities as cognition is the foundation of 
(their condition as) objects of cognition. (These are) divided into (two kinds) — existent 
and non-existent, and associated with prohibitions and injunctions, (are considered to be 
impure or otherwise) due to the power of the imagination (bhavandbalat). Cognition and 
the object of cognition are experienced (together) simultaneously and so are essentially the 
same.’ 
1% Read karturn for kartu. 
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BAY STATS HTT TAT | 
wet aa sat F g umm ert oue o 


lak; 
pràji 


asya vyavasthaisakasmacced bimbamucyatàm | 
vastuni yujyante na tu samayike dhvanau VW 57 II 


If this is the condition of the defining characteristic (of a reflection), 
how can (anything that appears within consciousness) be said (without 
reason) to be an original object? The wise apply (themselves) to what is real, 
not to what is commonly said to be the case! (57) (58) 


‘Without reason’ means without a cause. 

Surely, (objects the opponent,) if it is said that the universe is a reflection, 
as it bears the characteristics of one, let that be. We are not (particularly) 
concerned here (about that). But how can (a reflection) have (any real) existence 
without a cause, (whatever it may be, that is) referred to as the original image? 
With this doubt in mind, he says: 


"pp wfefenerer ferar fart wrdfeerfer: d 
fr wa: RRA fe ft meag T duod 


nanu na pratibimbasya vind bimbam bhavet sthitih | 
kim tatah pratibimbe hi bimbam tadatmyavrtti na \\ 58 Il 


(The opponent may object that,) “Surely, a reflection cannot exist 
without an original object!” (To which we reply,) “So what! The original 
object is not inherently identical with its reflection." (58) (59) 


‘So what!’ If there is no original object, so what? The meaning is that (it 
makes) no difference at all. A reflection is not one-with the original object as is 
‘tree-ness’ with the 'Sirnéipa-ness' (of a Sirhsipà tree), in such a way that if there 
is no original object, there could not be a reflection also. He says that: 


STAT SATIN TT dedu gd 
q aeg g wed weet uus 


atas ca laksanasyásya proktasya tadasambhave | 
na hünir hetumatre tu prasno ‘yam paryavasyati \\ 59 1l 


Thus, the aforestated definition (laksana) (still holds good, even) in 
the absence of that (original object). There is no harm (to our view, that 
maintains that all phenomena are reflections within consciousness even if 
they have no corresponding original object) Ultimately, this question 
pertains only to the cause (of the reflection). (59) (60) 
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"Thus' because the original object and (its) reflection are not in a state of 
oneness (tadátmyavrtti),"' ‘the aforestated’ (definition) concerning the universe 
(being a reflection) ‘(still holds good, even) in the absence of that’ original 
object. Surely, (says the opponent,) we do not disagree about the definition of the 
reflection; (the question is,) how can there be (a reflection) without an original 
object? This is what we say. Is it not illogical (to maintain that) things come into 
being without a cause? With this doubt in mind, he says: ‘(Ultimately, this 
question) pertains only to the cause (of the reflection)" A cause is of two 
kinds, namely, material (upādāna) and instrumental (nimitta). An example of a 
material cause is the clay from which a jar (is made). The instrumental cause is, 
there (in the same example), the stick and the like (utilized to make the jar). The 
original object (bimba) is not the material cause of the reflection (because it is not 
produced in the way something is produced from a material cause). The form (of 
the material cause), like the clay (from which) a jar (is made), is altered, and then 
(continues) to exist in accord with the (form of the) effect. Such is not the case 
here with the original object, because even when the reflection arises, (the original 
object) is perceived to be separate (from it) and unchanged. Therefore, here (in 
this case), the original object (bimba) is an instrumental (not a material) cause, as 
is the stick (that spins the potter's wheel to produce) a jar. 

Thus, the question only concerns the (nature of the) instrumental cause 
(of the reflection), not anything else. Accordingly, he says: 


The Energies of the Lord are the Instrumental Cause of the Reflection 


cata sr AAA AA Hera | 
Pirro a paaa WWW: 11 Go odi 


tatrápi ca nimittakhye nopddane katharicana | 
nimittakàranánárm ca kadacit kvàpi sambhavah I| 60 Il 


There (in that case also, the question refers) to its instrumental cause 
and not at all to its material cause. Now, instrumental causes (are not 
inherently necessary), they (only) arise occasionally in certain circumstances. 
(60) (61) 


Instrumental causes are not (invariably) present in every aspect (of the 
causal process). Thus, he says: 'its instrumental cause' etc. Here (in this 
example), the potter, propelling the wheel by striking it with his hand, may 
fashion a jar even without a stick. However, even if he is very skilful, the potter 
cannot fashion a jar without clay. Thus, unlike the material cause, it is not 


14! The expression ‘tdédatmyavytti’ more literally means, ‘state of having the same nature’. 
‘Oneness’ is the common essential nature two or more things share in common. Clay jars, 
cups, and bowls, for example, are all essentially ‘one’ in the sense that they are all made 
of clay. They are all equally clay. As Abhinava has said above (2/22ab-22cd (22cd-23ab)), 
the sense of the word ‘one’ when one says, ‘all is one’, is not numerical. The original 
object and its reflection are not essentially the same in such a way that if there is no 
original object there can be no reflection. 
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necessary to make use of an instrumental cause (to produce an effect). Therefore, 
a reflection is possible even without an original object, because there is another 
(instrumental) cause that is (as) capable (of producing the effect, as is) the 
material cause, and serves to replace it. He says that: 


at wa wafer unu | 
ffir sag deraf: 11 62 11 


ata eva purovartinyüloke smaranadina | 
nimittena ghanenástu samkrantadayitakrtih V 61 Il 


Therefore, (it is quite possible that) by a powerful instrumental cause, 
such as (a fond) memory, the form of the beloved is projected into the light 
before one. (61) (62) 


"Therefore', because it is possible for a reflection to arise even when 
there is no original object due to some other instrumental cause. "The light" can 
bear a reflection of the form of (the original object, and so is a relevant example). 
(The cause) is *powerful' means that it is essentially (a form of intense) 
contemplative imagining (bhavand) (of the original object); otherwise (if it were 
not powerful in this sense, every) object of recollection would manifest before all 
those who (have the capacity to) recollect." The beloved is far away, and so, not 
present nearby, in this case there is no original object (bimba). But even so he can 
perceive its effect, that is, (her) reflection. Thus here (in this case), one must admit 
that there is some other instrumental cause (of the reflection), such as memory, 
because the reflected (form) of the beloved could not manifest at any time 
separately (that is, objectively and clearly to her lover) (vicchedena), without 
some cause. He says that: 


aaa ufaeneer wem aAA a 
wang wilt + d afae fess qu Wm 1 a2 d 


anyathà sarnvidaradha kanta vicchedayogini | 
kasmád bháti na vai sarvid vicchedam purato gata \\ 62 || 


Otherwise, (if this were not so,) how could the beloved, who resides 
within consciousness, manifest separately from it (that is, objectively)? 
Consciousness (does not appear) before us in a state of separation 
(objectivised without cause). (62) (63) 


‘© In actual fact, only memories that are a particular focus of attention appear, as it were, 
vividly before some individuals at particular times. For example, the beloved from whom 
the lover is separated seems to appear before the lover who remembers her intensely, and 
manifests to him as the object of his recollection. 
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‘Otherwise’ - if the beloved were not to be (as if) reflected (in the space 
before her lover) by some other instrumental cause, such as memory. This is the 
meaning. (The beloved) 'resides within consciousness'. The sense is that an 
entity (vastu) that resides within consciousness does not manifest (separately) as 
cut off (vicchedena) from it. If consciousness were to be cut up, it would be 
insentient (because only an objective, insentient reality is subject to delineation), 
and so (in the absence of consciousness), nothing at all would manifest, and so all 
this (universe) would be (as if) blind.’ An entity that rests in consciousness is 
perceivable, and so is not separate! (from consciousness) (adhika). Thus, that too 
could not manifest as a (separate) delimited entity (cut off from consciousness) 
(vicchedena). Thus, he says: ‘consciousness (does not appear) before us in a 
state of separation (objectivised without cause)'. 

Surely (one may ask,) if this is the case, the relationship between subject 
and object would not exist, and so would not all (this) daily commerce (of life) 
come to an end? (Our reply to this objection is that this is) true. In terms of 
supreme consciousness there is not even a trace of duality, thus everything is 
(nothing but) consciousness itself. If so, (asks the opponent.) what could the 
object, or even the subject, be? (We reply that only) if that same (consciousness), 
having concealed its own nature by virtue of its own (innate) freedom, makes 
(itself) manifest as contracted (delimited) (sarmkucita) perception (jfiána), (only) 
then is all this dualistic commerce of daily life, consisting of subject and object 
(possible). He says that (in the following verse): 


"amp fafeser ut agra 11 63 


ata evüntaram kificid dhisamjfiam bhavatu sphutam | 
yatrásya vicchidà bhanam sankalpasvapnadarsane I 63 1l 


Therefore, there must be some (other) intermediate (state between 
supreme consciousness and its object), which (free of thought constructs) is 
clearly evident, namely, the (apprehending) intellect (dhi), where, by virtue of 


! The word viccheda literally means ‘cutting asunder, cleaving, piercing, breaking apart, 
division, separation, interruption, discontinuance and cessation.’ In a technical 
philosophical sense, it denotes the manner in which the conditioned, delineated identity of 
individual entities are ‘cut off’ from one another as well as the perceiver, and are thereby 
specifically, objectively defined. This is not the case with consciousness, which is always 
and everywhere the same. If it were to be subject to limitation in this way, cut up into 
parts cut off from one another, it would be objective and hence insentient, that is, not 
consciousness at all. Thus, without consciousness nothing could ever be known to exist or 
manifest. Cf. above note 2,60. 

'"^ Adhikam literally means '(something) more’. The things that manifest within 
consciousness, each according to their own type, that is, physical, sensorial, mental etc., 
are real entities (vastu). Even so they are not independently real, that is, ‘something more’ 
than consciousness and separate from it, as is, for example, Nature (Prakrti), according to 
the Sarhkhya view. 
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its delimitation (vicchida), the manifestation (of a reflection can) appear 
(distinctly defined) while seeing a dream or imagining (saritkalpa). (63) (64) 


‘Therefore’, because delimitation (viccheda) is not possible in relation to 
supreme consciousness, there must be a certain, limited (sarikucita) subject, who 
(although not objectively perceivable) is clearly evident (susphuta) and whose 
nature is free of thought constructs (nirvikalparüpa). Also called cognitive 
consciousness (Hana), it must abide in the middle between supreme 
consciousness and the object of knowledge, where ‘the manifestation’ of the 
reflection (of the original object) takes place ‘by virtue of its delimitation’, that 
is, separation (from consciousness), in the imagination, a dream or the like. 
(Thus,) because the original object is absent, (by applying) some other 
instrumental means such as intense recollection, the beloved’s reflection, placed 
thereby in (his) imagination etc., may manifest to (her) bereft (lover). This is the 
sense (of this verse). 

Just as it is possible externally in this way for there to be a reflection in 
the memory etc. (brought about) by some other instrumental means, even if there 
is no original object, such is the case here. Thus, he says: 


ad faf Gam wera: BRT aay | 


ato nimittam devasya Saktayah santu tàdrse | 


Therefore, the energies of the Lord must be the instrumental cause 
(of the reflection of the All), which is like that. (64ab) (64) 


‘Therefore’, for the aforementioned reason, namely, because (a 
reflection) depends (for its existence) only on an instrumental cause (and not a 
material one), the instrumental cause of the cosmic reflection ‘of the Lord’, Who 
is the principle of consciousness, the nature of which is illumination (dyotana), 
must be (His) energies of knowledge and action etc. In this way, there is no defect 
possible (in this view). This is the meaning. 

He said previously that: ‘(the fact that) He possesses many powers 
amounts to (His inseparable) union with that (one) power alone." In accord with 
this view, (the Lord’s) energies are, in reality, only (His one) power of freedom, 
Thus, by virtue of His own lordship alone, He bears the form of all things within 
Himself. This, in a nutshell, is the meaning. As (Utpaladeva), the author of the 
Pratyabhijfiá, says: 


‘There (in the case of a crystal, the) form it possesses is that of an 
adventitious (object reflected within it), because it is placed (next to it), whereas 
that of the principle of consciousness is due to its own lordship." 


' Above, 1/67cd (68cd). 

1% This reference is in prose as is one below in TÀv ad 3/70ab (3/70) which is identified 
simply as a reference from the Pratyabhijüa. There is no indication that they are drawn 
from one of Utpaladeva’ s lost commentaries (fikü or 
Pratyabhijnakarika. |t is more likely that the Anupratyabhijr 
independent author. 


136 CHAPTER THREE 


The author of the Anupratyabhijiià also (says,) with the same intended 
sense: 


‘O Lord, as does a bright" mirror (a reflection), You display the sphere 
of phenomenal existence within Your own pure (svaccha) nature by (Your 
glorious) power (prabhava), (but) without (the need of an) original object.’ 

He concludes that in this way the universe is a reflection within 
consciousness. 


ze faf aa AER oux 
ffo wes 4 URSI: 


ittham vi$vam idam nathe bhairaviyacidambare \\ 64 Il 
pratibimbam alam svacche na khalv anyaprasádatah | 


This universe is in this way a reflection within the Lord, that is, 
within the translucent Sky of Bhairava's consciousness, (arising there) 
unaided by anything else (outside it). '“* (64cd-65ab) (65) 


‘Anything else’, if (the Lord) were to have to look to another (reality and 
be dependent on it,) His freedom would be compromised, This is the point. It is 
said that (the Lord’s) freedom (to become all thing: His) reflective awareness 
(of His own nature as both transcendent and all things). This is its primary nature. 
It is impossible for the Light (of consciousness) to be devoid of self-awareness, 
nor would it be logical (for it to be so). Indeed, this is the essential difference 
between Him, as the one Who bears the form of all things, and insentient (objects 
that have the capacity to reflect other things), namely that He is reflectively aware 
of all things (as shining within Himself as the radiance of His Light). As is said 
elsewhere by (Abhinava) himself: 


‘The entire universe shines inwardly here within the Self just as variously 
arranged (reflections) (vicitraracana) do within a mirror. The difference (between 
them) is that (awakened) consciousness (bodha) contemplates the universe (within 
itself) by the activity of the essence of its innate reflective awareness, whereas the 
mirror is not such (and does not). '* 


The Sequence of the Arising of (the Fifty Forms) of Reflective Awareness 
(Paramarsodayakrama) 


All (our teachers) proclaim that this reflective awareness is the supreme 
(form of) Speech (vac), which is not (based on a) convention (as spoken 


‘7 Read with MSs ñ and t prasanna- ‘bright’ for prasend, which has no meaning. 

‘8 Compare the equivalent of this and the following four verses with the earlier MVV 
1/890-894, translated below in note 3,159. 

1# This verse is found in Abhinava's Tantrasara, (p. 19). With it, he concludes his 
exposition there of Sambhavopaya. 
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languages are), rather it manifests spontaneously by itself (svarasodita),' and 
does not differ from the essential nature of pure consciousness. Thus, he says: 


srr amer feared wf wT: od guod 
at ve wfnwp edt cies eq gd 


ananyüpeksità yasya visvatmatvar prati prabhoh |i 65 Il 
tām param pratibhàm devirn samgirante hy anuttaram | 


The independence (ananyapeksita)'*' of the Lord with respect to His 
being all things is that supreme creative intuition (pratibha)'" (our teachers) 
call the Goddess, who is (the feminine) Absolute (anuttara). (65cd-66ab) (66) 


‘(The Goddess who is the) Absolute’ is the aesthetic rapture 
(camatkdra) of the sovereignty of (the Lord's) unsurpassed Freedom. This is the 
meaning. Thus, (She Who is the Absolute’s) creative intuition (pratibha) is 
endowed with the manifestation of the aggregate of the endless powers (of 
absolute consciousness), beginning with Anuttara (the Absolute, symbolized by 
the letter A,) onwards. This is the meaning. In this way, he furnishes an occasion 
(to expound the teachings concerning) the sequence of the emergence of (the fifty 
phases of) the reflective awareness (of absolute consciousness). 

Everything manifests here in two ways, as words and (the things that are 
their) objects of denotation. (It is said) there'? (about this that): ‘the Light (of 
consciousness) itself shines primarily as the universe of objects of denotation 
(vácya). ^ Th said in order to bring to stress that everything is a reflection 


' Cf. IP 1/5/13 quoted above in note to TAv ad 1/83cd-85ab (84cd-86ab). IP 1/5/13-14 
quoted ad 4/181cd-182ab. 

P! The Sanskrit word here for ‘independence’ — ananydpeksitd — literally means ‘the state 
of not being dependent on another’. Bhairava’s freedom means that he does not depend on 
anything else that could hypothetically exist apart from himself in order to embody 
himself as the universe. 

' Sanderson (2005a p. 98) translates ‘pratibhd’ as ‘creativity’. As pratibhà is also a 
capacity to understand, and is equated with the instinct animals possess as a limited form 
of it, adding ‘intuition’ or even ‘intelligence’ to the translation of the term contributes to a 
better understanding of a term that cannot be translated in one or two words. Bhartrhari 
was the first to use this word in a technical sense extensively. As a cognitive linguist and 
Sanskrit grammarian, his focus was on accounting for the capacity to understand and 
make use of language, which he called pratibhà. As the Tantras consider the world to be a 
creation of the ‘language’ of Mantras, it was but natural that Abhinava should perceive at 
its ultimate level a cosmogonic dimension of the faculty of pratibha, identified with 
Bhairava’s power, the Goddess. 

¢5 Instead of tatra — (it is said) ‘there’ (about this that), MSs Ch, T, and D read tatah — 
‘thus’. 

1 If we think of the creative autonomy, which is the reflective awareness of 
consciousness, as the supreme form of Speech, manifestation is understood on the analogy 
of its articulation. In this perspective, the stream of manifestation that flows from the pure 
unity of divine consciousness has two aspects: word (Sabda), and meaning (artha) (see 
above, note 2,53). The former is the denotator (vdcaka) and the latter the object of 


138 CHAPTER THREE 


within consciousness. (Analogously,) reflective awareness also emerges (as the 
progressive development) of each (form of) reflective awareness, starting with 
Anuttara (the Absolute) (A) and Ananda (Bliss) (À) onwards. Accordingly, he 
(now) also (goes on to) expound the sequence of emergence (of the forms of) 
reflective awareness (pardmargodayakrama).'* 


The Letter A as Anuttara and Anàkhya 


TROIS CIT ORM 1 && di 
fep or rr Wf Wap TY: | 


akulasyasya devasya kulaprathanasalint | 66 || 
kauliki sā para Saktir aviyukto yaya prabhuh | 


"*(This freedom) is Kauliki,"" the Supreme Power from whom the 
Lord is never separated.” She is endowed with the unfolding (perception) of 


denotation (vacya), The ‘object of denotation’ or the ‘meaning’ of words is the manifest 
world of objectivity made of ‘things’ (artha), which are ‘meanings’ (artha). These include 
both outer, physical objects and their qualities, as well as the ‘inner’ objects of thought 
and imagination. These are the countless manifest forms of the ‘Light’ aspect of 
consciousness. Analogously, *words' or *denotators' are forms of the reflective awareness 
of consciousni 
'S There are fifty aspects or ‘powers’ of the one universal power of consciousness, that is, 
the freedom (svdtantrya) which is its reflective awareness (vimarsa). Symbolized by the 
fifty letters of the Sanskrit alphabet, they unfold or arise progressively, one power after 
another, as do the letters of the alphabet recited in alphabetical order. The first two letters 
are A and A, which represent Anuttara and Ananda, that is, the Absolute (anuttara), from 
which develops bliss (ünanda). In this way they progress from A, the first letter, to H, the 
last, to form the cycle of AHAM, the ‘I’ of the divine universal and transcendental self- 
awareness of Bhairava's Light of pure consciousness, expounded in the previous chapter. 
The progressive emergence or ‘articulation’ of the energies of the reflective awareness, 
symbolized by the letters of the alphabet, was described previously by Abhinava, first of 
all in the MVV (1/890 ff.), then in the PTv (p. 165-192. In Jayadeva Singh’s translation, 
Matrkacakra (the Cycle of the Letters) is taught in p. 161-184). For a detailed and clear 
explanation of the symbolism of the letters and the process of emanation, mainly based on 
the TA and PTv, see Padoux 1990, p. 223-329. 

1% The contemplation of the symbolism of the letter A is very detailed. Jayaratha refers to 
its earlier Trika form through citations of the Tantrasadbhava and other sources in his 
commentary. The details are discussed in the notes. The same teaching is carried over into 
the Krama system as well as the Kubjika Tantras and Srividya. The contemplation of A 
(although, of course, not in the same way) is a central feature of the Buddhist practice of 
Mahamudra. 

From the perspective of the Trika of the PT, elaborated extensively by Abhinava, 
the letter A stands for Anuttara and is Akula. Its power is the unfolding perception of the 
totality of all things in their fundamental nature as the flow of the energies of pure self- 
awareness i.e. AHAM (‘I’) of Bhairava/Siva, the supreme perceiver. As Abhinava is about 
to describe in detail, it encompasses the energies of the letters from A to H, that are as 
many forms of reflective awareness (pardmarsa), that extend through, even as they 
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produce, the reality levels (tattva) from Earth to Siva in a perpetual cycle. Abhinava 
explains: 


"The letter ‘A’ is a measure of the power (of consciousness) (kala), which does 

not belong to the domain of Maya; it transcends hearing, spontaneous, it is the wonder of 
one’s own nature, which is the great sea (of consciousness) that, without waves, rests in 
the Great Light. It is present (equally) in both two phases, initial and final (of perception), 
as the completely full (and all-embracing) ‘I-ness’ as (the initial) outpouring of the power 
(of consciousness) and (the final) reflective awareness of all things.’ PTv p. 27. 
' According to MaheSvardnanda, Kaulikigakti is the state of aroused intent (aunmukhya) 
of consciousness towards manifestation. Like a seed about to sprout, it contains within 
itself all that is to be emitted. His exposition (in MM p. 39-40) begins by citing 
Somananda: 


“When a (sheet) of waveless water is about to become extremely (agitated and 
full of) waves, paying attention to the start (of this transition), one experiences that state of 
intent (aunmukhya).’ SDr 1/13cd-14ab 


In accord with this doctrine (expounded in) the Sivad) in such (verses), if. 
(consciousness) is intent on externalizing the reality present in the Heart of one's own 
consciousness, its nature such as taught (previously), then it is commonly called ‘Sakti’. 
And that intent is (accompanied by the powers of) will, knowledge and action. As (is said) 
in the venerable Sivadrsti: 


*In this way, Siva is made of consciousness, he himself is supreme contentment, 
and it is that which assumes a state of intent (to emanation) and (becomes the states of) its 
own will, knowledge and action. It is that itself which is the state of existing as (an 
embodied) living being, ranging from (those beings whose body) is made of power, 
ending (with those who dwell in) hell.” $Dr 1/39-40ab 


As (it is also said) in the venerable Kulamülàvatüra (in a passage) beginning 
with: 


‘The power of the will has come forth from Siva, the ultimate cause (of all 
things), who, without beginning or end, is tranquil. (Then) knowledge (comes forth) and 
then action." 

It ends with 

‘Living beings and the fourteen worlds have been created by that (power). 
Whatever is made of Speech, all that is the outpouring (udbhava) of Matrka.’ 


And as is (said) in the brief commentary (vyiti) of the venerable Pratyabhijñā: 
‘the desire of one whose body is consciousness is free to abide as the nature of all things 
and is, with respect to the universe, (its) causal state which is (its) agency . . .' etc.’ 


After quoting TA 3/66cd-67ab (67) and MV 3/5-9, MaheSvarananda continues: 

‘And the same (is said) in the venerable Pardsukta also: 

‘O Goddess, Your perpetual intent (unmukhyatva) towards phenomena that by 
their very nature (spontaneously) flow forth (from consciousness), heralded by emanation, 


is described by those who know the scriptures as the will, by virtue of which You know 
and ordain (the existence) of every single thing.” 
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And (it is also said) in the Püjarahasya: 


"The four, namely, intent, will, knowledge and action, are the pulsation 
(spandana) of the God of the gods, who is the Bhairava of Consciousness 
(bodhabhairava). The intent of the Great Lord (towards creation) that comes about by the 
cessation of (His transcendental) aloofness is all this universe — what (use) are reasons (to 
prove this — none at all!).”” 

555 Sanderson (2005: 98) unpacks the sense of this verse by translating the technical terms 
into their essential metaphysical purport, which will be outlined in this note, as follows: 


‘It (i.e. pratibhà) is the supreme power of Universality (kaulikr Sakti), the ability 
of this (asya) deity (devasya) [Bhairava] [embodied in the sound a (akulasya) to manifest 
the universe (kulaprathana-sàlini) [through] [transcending it (akulasya)], the power with 
which the Lord is ever one (aviyukto yaya prabhuh)." 


Akula and Kula are, in the most basic sense, simply the transcendent deity/Self 
and its power. But instead of referring to the Kaula male polarity as Bhairava (= 
Paramasiva) or abstractly as the Light of consciousness, and the female simply as the 
Goddess or Sakti, Abhinava chooses to indicate right from the start that this is a Kaula 
Trika teaching. We are told below (3/144ab (3/143)) that Akula is the abode of Anuttara, 
and that Kauliki Sakti is its emission (visarga), Here we understand that the flow of the 
emission is the extending perception which manifests progressively as all the principles of 
existence from Siva to Earth, as the fifty energies of the reflective awareness of supreme, 
all-embracing ‘I’ consciousness (pūrnāhāntā). This is Lord Anuttara's supreme power 
(parāśakti), the creative energy of the Absolute, that is, its freedom and pure reflective 
awareness. It is experienced at the very beginning of the process of emanation as 
containing all the energies that will be progressively differentiated from it and emitted, 
one by one, in the ‘processless proc described in this section, Accordingly, Abhinava 
introduces in this way the exposition in the PTv of the unfolding of the energies of the 
letters as aspects and forms of the flux of reflective awareness of Anuttara embodied in the 
Goddess Para: 


‘(This) power of reflective awareness, the Supreme Goddess (paramesvari) Para, 
is the most excellent freedom of the venerable Bhairava, who abides as ‘full’ (of all 
things), ‘thin’ (devoid of them), and both together as well as devoid of both. Even though 
there is no stain at all there of either succession or simultaneity, in accord with the 
aforestated teaching, the consciousness who is the venerable (goddess) Para is a single 
(uninterrupted) mass of the reflective awareness of her own innate nature, which consi 
of the endless numbers of future mergers and emergences (of the universe), and so (i 
said that): ‘this pervasive God Bhairava is free, completely full (and perfect). Ther 
nothing that He does not make manifest in the pure mirror of his own nature.’ On the basis 
of this principle, succession and its absence is manifest in the centre of Her own nature, 
which cannot bear (asahisnu) either succession or simultaneity. Thus, in accord with (its 
manifestation), one should reflect on this succession, because the absence of succession is 
present within consciousness as preceded by that. (But this is just a manner of speaking), 
as the explanation of it is invariably that it is (a process with) successive (phases). And in 
this way, all this reflective awareness in the form of Speech is successive, whereas (the 
aspect) devoid of succession consists of internal consciousness. Thus,, the venerable Para, 
Who is ever such and thus wonderfully various (vicitra), is the Supreme Goddess (of the 
Supreme God) and so, in accord with its succession, it is designated as (the letters) A 
onwards.’ PTv p. 165-167 
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Kula (which is the energy) of this god (Bhairava, who is) Akula (symbolized 
by the phoneme A).'? (66cd-67ab) (67) 


Here (according to this teaching), the supreme reality (param tattvam) is 
the Light (of consciousness) alone. It is Anuttara (the Absolute), which is supreme 
reflective awareness. (Called) Anakhya (the Inexplicable), it is full (all-inclusive 
and perfect), and cannot be given a specific designation such as Siva or Sakti. 
Initially that (supreme reality), wishing to manifest the universe out of its innate 
freedom, makes the state of Siva and Sakti manifest within itself." As (the wise) 
say (from the point of view of emanation): 


19 In the Malinivijayavartika, Abhinava outlines the dynamism of Anuttara, symbolized 
by the letter A that generates the primary vowels, short (A I U) and long (A, I 0): 


anuttarasyakarasya parabhairavarüpinah | 

akulasya para yeyar kauliki Saktir uttamà | 890 I| 

sa evdyam visargas tu tasmáj jatam idam jagat | 

tasya praksobhayogyatvam praksobhakalanodayah M 891 || 
praksobhapiirnatabhavat tadakulakramonata | 

iti satkasvarüpütmavimarsündolanoditam 892 || 
anuttarasvabháüvatvád ddyasyaiva vijrmbhitam | 

sa eva bhagavan antar nityam prasphuradátmakah || 893 || 
antahisthasarvabhüvaughapürnamadhyamasaktikah | 
svecchüksobhasvabhàvodyaj jagadánandasundarah 894 ll 


*1) Akula is Supreme Bhairava, Anuttara, the letter A. Its most excellent energy 
is 2) Kauliki, who is Para (the Goddess Supreme) (A). That is this emission (visarga) from 
which this universe is born. Its competence (yogyatva) to be aroused (to further levels of 
development (I), the emergence of the process of arousal (praksobhakalana) (1), the state 
of complete arousal (U), and because of that, the decrease of the procession of Akula 
(akulakramonata) (0). This is the unfolding of the first (letter A) that, because it is 
Anuttara, arises as the swinging back and forth of the reflective awareness of itself and the 
essential nature of the group of six (vowels, i.e. A, A, I, Ī and U, Ü). 

This itself is the Lord (bhagavat) Whose nature pulses effulgently inwardly 
perpetually, (empowered with the) energy of the centre, which is full with all the flux of 
phenomena located within (Him) and beautiful with the Cosmic Bliss that has arisen from 
the essential nature of the arousal of His own will.” MVV 1/890-894. 

'® When Siva and Sakti unite, there is both and yet neither. As Abhinava said at the 
beginning of this chapter, if one discerns ‘something more’ in the pure Light of 
consciousness, that is Sakti, which is its freedom and reflective awareness. In this elevated 
way Abhinava understands the interplay of the opposites, their emergence and dissolving 
away, which is the supreme, universal and transcendental activity of Anuttara (cf. 
Dyczkowski 1987: 100 ff.). The development of the concept of Anuttara is one of the most 
important contributions Abhinava has made to the theology and philosophy of Trika. This 
he understands to be the Deity called Bhairava in the Trika (Kaula) context and Supreme 

iva in the (purely Saivite) context of the Pratyabhijfia, although he never or very rarely 
mentions Anuttara in the body of his commentaries on the Iévarapratyabhijíià. But, careful 
not to ignore this fundamental concept of ultimate reality he expounds in the context of his 
Trika exegesis, he chooses to praise this as the supreme nondual reality in the auspicious 
verse (mangalasloka) with which every work begins, at the beginning of his commentary 
(vimarsini) on the Isvarapratyabhijfià, where he writes: 
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‘I always (sada) offer salutations to the circle of rays of the Lord Absolute 
(Anuttaranatha), (that circle) which is called Siva and Sakti and bestows higher 
(transcendental) and lower (worldly) fruits." 


Similarly, it is said elsewhere with the same intended meaning (from the 
point of view of withdrawal): 


*Rudra and Rudra's power have dissolved into (the transcendent) Beyond 
Mind (amanaska).’ 


Moreover: 


‘O omniscient one, know that to be Kula, devoid of Siva and Sakti, (as the 
reality) from which this variegated universe arises and wherein it sets.’ 


The Letter A as Kula and Akula 


Kula (the immanent mass of Siva’s energies) is full (all-inclusive) 
supreme consciousness, characterized in this way. Akula is (commonly) 
characterized as Siva. It is made manifest as (the one, transcendental reality) 
which is other than (Kula). (Akula) shines at one with the Light and possesses that 
supreme (power) that by its very nature fills the universe." Thus (it is said that): 
‘his powers are the entire universe . . .’.'° 


‘I praise that nonduality which is all things, and its nature Supreme Siva and 
Sakti. Initially it makes the ‘I’, which is taught to have (these) two aspects (sakhd), 
manifest from the Unmanifest (i.e. Anuttara) which is full (and perfect). Then in order to 
divide up (and distribute) its own energy (Kala) out of its own nature, it (assumes) the 
condition of expansion, ongoing flow, and withdrawal.’ 


Bhaskara explains this verse in the opening verses of his own commentary, 
illumining how transcendence perpetually tends to immanence by the One forming itself 
into Siva and Sakti. The thirty-sixth principle is Siva, Who, beyond emanation, is 
provisionally transcendent, until emanation takes place. The thirty-seventh principle is 
Bhairava, that is, Supreme Siva Who is immanent. The thirty-eighth is the Goddess 
Inexplicable (anakhyd), identified with both Para and Kalasamkarsini, the Supreme 
Goddesses of the Trika and Krama, respectively (cf. below 6/180ab-180cd (6/179cd- 
178ab)). As the Inexplicable, She is absolutely transcendent, as any talk of Her nature 
inevitably leads down to the lower principles as the immanent thirty-seventh or the 
transcendent thirty-sixth (see below, 11/21-27). Thus Bhaskara writes: 


‘The aggregate of principles numbering thirty-six from Siva to Earth are, on the 
plane of the thirty-seventh, formed by ascending into the field of (universal cognitive) 
consciousness (miti) and then into the plane of the thirty-eighth, and again into that 
(immanent) consciousness. (Thus,) some (inscrutable) Supreme Lord, Who plays (in this 
way), deploying (all things artistically), is victorious." 

"5! ‘Akula — transcendental Siva, comes forth, as it were, from Kula — cosmic Sakti, and 
Kula comes from Akula, neither of which are either Siva or Sakti, even as they are both. 
Thus, there is no difference between immanence (the universe) and transcendence (the 
pure eternal unchanging Absolute) One becomes the other without either becoming 
anything else, or anything really taking place, even as everything is going on. This is the 
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According to this view, Kauliki is (the supreme) power whose nature it is 
to be ‘endowed’ (and shine as) the unfolding (perception) (prathana) of the 
universe, that is, Kula, which is the expansion of (Akula's) energy 
(Saktaprasara).'? Thus (it is said) that ‘Kaula is (the abiding state of) being within 
Kula and is Akula. Kauliki Sakti is that within which that (Kaula state abides) in 
oneness.’'™ ‘The Lord’, whose nature has been explained previously, ‘is never 


mystery of the supreme reflective awareness and freedom of Bhairava, Who is Anuttara. 
As Abhinava explains: 


"The Supreme Lord's power of freedom is the will (inherent) within His own 
nature. The expansion (of this power) is (in a potential, as yet) not unfolded state. Its 
essence is thus the reflective awareness which, in conformity with this condition 
(tathdvidha), is inner dense (eternal and uninterrupted) consciousness that, (inscrutably) 
such, is said to be (the letter) A. This state can be called the will in which the object of 
desire has not emerged, and so is just the reflective awareness which is the (very) Being 
(sata) of the Absolute (Anuttara). The Supreme Lord perpetually contemplates His own 
(transcendental) nature even as He also contemplates (His own) form, which is the plane 
of the energy of (transcendent) Akula, (even as) He directs (His awareness) at the same 
time to the energies of (immanent) Kula, Nonetheless, there is a difference between 
consciousness as Akula and the reflective awareness of Akula. (The form of consciousness 
of the sphere of Akula, i.e. the letter A) thus corresponds to the plane of the reflective 
awareness of Bhairava, the possessor of power.’ PTv p. 167-168 


Having established in this way Anuttara as No Means, unchanging and beyond 
conception, we move on to examine the details of its wonderful power. The One is ever 
One. Whatever takes place does so through, and as, its energies that radiate from it as do 
rays from the sun, the first of which are Siva (the One) and Sakti (the Many). 

' See above, note to TÀv ad 1/111cd-112ab (112). 

' Concerning the many definitions of Kula, see below, comm. 29/4, where Jayaratha 
supplies most of them. In this context it is sufficient to point out briefly here that Kula, 
which means literally ‘family’ or ‘aggregate’, is a very significant way of referring to 
Sakti, understood to be the totality of Siva nergies manifest as the unfolding universe. 
Transcendental Siva in relation to it is Akula — *not-Kula'. The all-encompassing energy 
of Kula is Kaulikisakti. As the energy of Anuttara symbolized by the letter A, the first 
letter of the alphabet corresponding to the initial and hence most primary of all energies of 
Anuttara, it unfolds as all of them. This is how Abhinava explains it in the PTv: 


‘A is the (totality of the) power (kala) (of the Light of Anuttara) which is not 

subject to Maya, beyond hearing (ie. instruction), uncreated, wondering at its own 
(essence, which is the) waveless sea of consciousness resting in the great Light (of the 
Absolute). It spreads from the first to the last stage (of emanation) as the condition of 
fullness of the supreme ‘I’ (pürnahantà) in its total awareness of the universe, (produced) 
by the effulgent unfolding of (its) energy (kald).’ PTv p. 27. 
'* PTv p. 61-62. The preceding lines set the context: The all-encompassing energy of 
Kula is Kaulikisakti. At the microcosmic level Kula is the body and Kauliki is the vitality 
and power of consciousness within it. There too, immanent Kula is transcendental Akula 
and transcendental Akula is immanent Kula. 


iyah sphuranamayit aktih kulasya nāyikā arirapránasukhàüdeh | sphurattadayi 
brahmyadidevatdcakrasya vīryabhūtā nikhilaksanàdicakrasya: madhya madhyamarüpà 
jananasthünakarnikalingàtmà asti | tatraiva ca kule bhava kularüpà kaulikt yadvakule 
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separated' from her, that is, whose nature is never caused to be other than that. 
This is the meaning. Moreover, in this way, Kula, which is characterized as the 
letter A, is the body (of Akula). It is also called the First Letter (@dyavarna).'® 
That too is the Deity (deva). (It is said in the Svacchandatantra that): 


The Letter A as Unstruck Sound 
"The god (deva)' who resides in the chest of living (breathing) beings 


spontaneously utters (the Mantra) not uttered by anybody and that none 
obstructs." 


bhavam akulātmakaulah tat yasyām antah tādātmyena asti sā kaulikt kulam hi 
akulapraküsarüdham eva tathà bhavati 


"This power which is (in the Heart of consciousness) made of the radiant pulse 
(of consciousness) is the mistress of Kula, that is, of the body, (its) vital breath and (the 
experience of) pleasure and the rest, to which she imparts the vibrant effulgence (of 
consciousness) (sphurattà). She is the vitality of the assembly of the deities, Brahmi and 
the rest. In the middle of the wheel of all the senses and vital channels she is the Centre, 
which is the Liüga in the calix that is the place of birth. The state of being (bhava) just 
there, which is Kula, is Kauliki, or else as the state of being in Akula, she is 
(transcendental) Akula. Kaula is (the abiding state of) being within Kula and is Akula. 
Kauliki Sakti is that within which that (Kaula state abides) in oneness. It is Kula itself that, 
mounted on the light of Akula, is such.’ PTv p. 62 
' In what follows, the letter A is presented in two aspects — sonic and graphic. At the 
corporeal level, the former is the Unstruck Sound of the breathing. At the level of pure 
consciousness, it is its self-reflective awareness, which is Supreme Speech. The parts of 
the graphic form of the letter A, described after that, symbolise the energies and aspects of 
Unstruck Sound as the explication of the energy of Anuttara — the letter A. 
‘© SvT 7/59. The reading in the SvT is harhsah for devi — ‘O goddess’ — as found here. 
The reading devi is also found in one place where Ksemarája quotes a quarter of this verse 
in his commentary on the SvT (4/257cd). In two other places he quotes it there, we find 
the reading is devah — ‘god’ (SvTu ad 1/69, 4/196), and in one place, harnsah (ibid. 
6/20ab). This verse is quoted again below and in the commentary on 3/147cd-148 (147- 
148ab), 4/181cd-182ab, 5/132cd-133ab (5/131cd-132ab) and 8/388-394ab (387cd-393). In 
all cases the reading is devah. Accordingly, here also read devah for devi. While this is the 
accepted reading in this citation, there can be no doubt that one of the manuscripts 
Ksemarája had before him of the SvT read *harisah' for ‘devah’, because he comments on 
that reading as follows: 


harmisah | pragvydvarnitasatattvaparaniskalabhattdrakah, tadadhisthitatvan madhyamah 
prano ‘pi nirnitavyáptisárah | svayam uccarate asesam vacyavacakakramam ullanghya 
paramübhedasára-mahümantraviryütmanü sphurati | yato ‘sya na kaícid uccárayità 
pratihantà và asti, asyaiva sarvakartrtvena paramatrriipatvat | ata eva càyam andhata ity 
udghosyate, itaravarnavat sthünakaranübhighütanabhivyaktatvàd anastamitatvàc ca | sa 
cüyam prüninüm urasi hrdaye jivitasyapi jivitabhütah sthitah | kecid eva tv 
avadhünadhanà etatsattàm àvisanti VM 


‘Harhsah is the supreme formless Lord (paraniskalabhattdraka) whose nature has 
been described previously. As it is sustained (and presided over) by that, the Middle 
Breath is essentially the pervasion taught (here). ‘He utters spontaneously’ (means) he 
pulses radiantly, having transcended the entire procession of denotators and (all that) they 
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denote (in the cosmic order), as the great vitality of Mantra, the essence of which is 
supreme oneness. For there is no one who utters it or obstructs it, because, as the agent of 
all things, he is the supreme perceiver. Thus, he is proclaimed to be Unstruck Sound 
(anáhata), because he is not made manifest as other phonemes are by the striking (of the 
vital breath) on the locations and instruments (of articulation). He abides within the heart 
in the chest of breathing beings as (the very) life of life itself. (Only) a few who pay 
attention (to it) enter into that Being.’ Commentary on SvT 7/59. 

!® The Mantra, also called ‘ajapa’ —unrepeated' — is Harhsa (‘I am he") or, reversed, So 
‘ham (‘He am I’). According to the SvT 4/257 and commentary (recorded further ahead in 
this note), the sound of the exhaled breath (prana) is (as one would expect) HA (> HAM) 
and that of the inhaled breath (apüna) is SA (> SO). Harhsa, literally ‘wild goose’ is the 
Self — átman. There is some uncertainty, both in the later texts and amongst modern 
practitioners, as to whether it is not the other way around, that is, that exhalation is SO (or 
SA) and inhalation is HAM. We know that Abhinava agreed with this teaching. Thus, 
below in TA 6/24cd-27, referring to the Sun of exhalation, Abhinava says, echoing the 
Trisirobhairavatantra that: 


‘(Its living essence is) the exhaled breath (prána) that corresponds to the Point 
(bindu), the Day and the Sun that abides (motionless, gathered together) in one place 
(ekatra) (in the Twelve-finger Space above the head.” 


In his translation of the Vijfiünabhairava, Jayadeva Singh inserts the following 
verse into the text of the printed edition: 


sakdrena bahir yàti hakarena viet punah | 
harhsa-hamsety amurh mantrar jivo japati nityasah l 


“(The breath) exits with the letter S and should then enter again with the letter H. 
(Thus) the individual soul constantly repeats the mantra ‘Harhsa, Harhsa’. 


Although not found in the printed edition of the VBh, we can presume, as has 
been done traditionally, that this verse is drawn from the VBh. This is because Ksemaraja 
quotes it in his commentary on the Sivasitra (3/27). Although he does not identify his 
source, we can be fairly certain that it is the VBh, because just as after this verse he goes 
on to quote VBh 156 (154) The two verses can be read as a pair (yugma): 


satsatüni divárütrau sahasrünyekavirsatih | 
japo devyà vinirdistah sulabho durlabho jadaih WW 


‘It is taught that the repeated recitation (japa) of the goddess (Who is the Mantra 
HAMSAH) takes place 21,600 times in the course of one day and night. It is easy to attain 
(by the wise, but) too hard to acquire by the foolish (who lack awareness) (jada).’ (quoted 
in TAy ad 6/23cd-24ab) 


The first of these two verses apparently contradicts the authoritative 
Svacchandatantra. One wonders why that is. This same verse is found in the Yogabija 
(verse 146), which postdates the VBh by some centuries. There, by way of a simple 
variant reading, it says, as the Svacchandatantra does, that the breath exits with letter H, 
not S, and enters with the letter S, not H (hakdrena bahir yàti sakürena viset punah |). 
There we read: 
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‘(The breath) exits with the letter H and should then enter again with the letter S. 
(Thus,) the individual soul constantly repeats the mantra *Harnsa, Harhsa’. 


This reading is supported by the Niruttaratantra in what is clearly a variant 
reading of this verse, where we read: 


harikürena bahir yati sahkarena viset punah | 
hasar tu paramam mantram jivo japati sarvadà || 


*(The breath) exits with the letter HAM and should then enter again with the 
letter SAH. (Thus,) the individual soul constantly repeats the supreme mantra *Harhsa' ." 
(quoted by Silburn (1961: notes p. 40) 


It seems to me that the simplest and most satisfactory explanation for this conflict 
in the sourci simply scribal error. I take the correct version to be the one reported in 
the Yogabija, assuming, quite reasonably, that it drew this verse from the 
Vijünabhairava. While the matter is easily solved in this way for the sources that belong 
to the Yogasastra of the Gorakhanütha Hatha Yoga tradition, as does the Yogabija, 
confusion remains elsewhere about which way round the sounds go, including the 
ri tradition. Thus, Swami Lakshmanjoo, commenting on VBh 24, teaches that 
is SAH (> SO) and inhalation is HAM, and so did Muktünanda, who followed 
his lead, and Gurumayi continues to do. The practice taught as a part of Kriyáyoga by the 
followers of Yogananda and other modern teachers such as the Sikh Carana Singh of Sant 
Mat and Yogi Bhajan, as well as Revant Singh (‘Guru Maharaji’), is the other way around. 
All of them teach SO ‘HAM, rather than HAMSA, and that SO is inhalation and HAM is 
exhalation, not the other way around. 

The problem — whether exhalation is SA or HAM — seems to have been a 
problem from early on. Thus, it appears that the author of the Yogabija (147) feels obliged 
to offer an explanation for the difference between the practice of HAMSA and SO ‘HAM. 
He does this by explaining that there are two types of breathing. One is outside the central 
channel of susumnd. In this kind of breathing the sound of the breath is HAMSA. The 
other kind of breathing is within the channel of susumná. Thus, the Yogabija declares that: 
‘According to the guru's teaching the repetition is reversed in the central channel 
(sugumná), and becomes SO ‘HAM, SO’ HAM.” (Mallinson and Singleton (2017) p. 32). 
However, in both cases exhalation is HAM and inhalation SAH / SO. 

For Sivopadhyaya, who lived in 17" century Kashmir and commented on the VB, 
the problem is more acute, and he solves it in a similar, although more sophisticated way. 
We have noted that in his version of the VBh, the verse we are discussing is not found, as 
it is not in that of Anandabhatta, who commented on the VBh a century or so before. Even 
so, it appears from Sivopadhyaya’s extensive commentary on VBh 156 (154) that he knew 
it in the form we find nowadays in the printed edition of Ksemaraja’s commentary on the 
Sivasütra. Thus, he begins by explaining that HAMSA is the natural sound of the breath. 
HAM is the sound of inhalation and SAH the sound of exhalation. Together they make 
HAMSAH, that is identified with the Trika goddess Para, referred to in that form, he says, 
in VBh 24 and 81. 


pranah sah ity evarhriipah prakaso vrajet bahih nihsaret jivah aham ity evamprakürah 
ksaparipah, pranasya bahirnihsarane apanasya antahpravesane jivatmata saribhavati iti 


"The exhaled breath (prána) is SAH. In this form, the Light (of consciousness) 
‘exits’, that is flows out (manifesting outer objectivity). The living being (the inhaled 
breath) (iva) is ‘AHAM’ (D; in this modality it is the Night (of the absence of 
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objectivity). When the exhaled breath flows out and the inhaled breath enters in, there is 
life . . . “Further ahead he says: somah apdno — hakàrah sakalavedyavargaposakatvat, 
jñātrtvāt sakürütmà süryah ‘The Moon is the inhaled breath, which is the phoneme HA, 
because it nourishes all that is objective (vedyavarga). As it is the perceiving subject, (the 
exhaled breath) is the Sun, which is the phoneme SA.” 


However, Śivopādhyāya goes on further ahead to apparently contradict himself 
when he says: 


prünasya hrdakasat àrohanena prandtmakataya ham iti, dvadasantat avarohanena 
apünadasayà sa iti varna dvayotpattih | jivasya jivatvametadvarnadvayavyaktabhdsanena 
hamsa — hamseti mantrena jivo japati sarvadà | 


"Rising from the space of the Heart, the vital breath as the exhaled breath (prüna) 
is HAM. (Then,) by descending from the End of the Twelve, as the state of the inhaled 
breath (apana), it is SA. Such is the origin of the two phonemes (that constitute HAMSA). 
(Thus,) the life of the living being (i.e. individual soul) is (formed) by uttering these two 
phonemes clearly. (As is said in the Svacchandatantra): 


‘the living being repeats mantra incessantly with the mantra Harisa, Harsa.” 


But we need not wait long to discover how Sivopadhyaya reconciles the two. 
HAMSA is the form in the fettered state and SO ‘HAM in the liberated one. In the former 
case, HAM is the individual ego of the fettered soul that rises to the End of the Twelve, 
but it then descends down with SAH, emitted from there (by the visarga — H) into the 
embodied state to take up its place in the Heart. This is the breathing of the fettered. Thus 
Sivopádhyàya goes on to stress that: 


iti, uktatvat jiva eva japati, na tu paramesvarah — harsa iti mantrena 
nyünübhimáünaghatanát, isvaradasayàm tu pūrņāhantātmakatayā aham (p. 136) sah, so 
"ham, aham idam ityadivimarsücchuritatvat idan tyajyam, idam upádeyam, idan mama, 
na idarn mama iti hana — samadànadharmitvat harsatvam | 


"Thus, as is taught (here), it is just the living being (i.e. the individual soul (jiva)) 
who recites (this mantra), certainly not the Supreme Lord, because the repetition of the 
mantra ‘HAMSA’ is produced by identification with the limited (conditioned body in the 
state of alienation). (The experience) on the plane of the Lord (ifvaradasá) is full 
subjectivity (pürnáhamtá), because it is clothed with reflective awareness that “I am He" 
(ahar sah), "He am T" (so ‘ham), “I am this" (aham idam), and the like. The (experience 
in the fettered state is that of) HAMSA, because its nature is that of rejecting (hāna) and 
accepting (samādāna). (Thus, it is because of that that the fettered soul feels that) ‘this 
should be abandoned’, ‘this should be accepted’, ‘that is mine’ and ‘this is not mine’.’ 


After a long description of the dynamics of the breathing cycle with its internal 
resonance of Unstruck Sound as HAMSA aligned in detail with phases of perception, that 
is, the dynamism of consciousness, he concludes by quoting Maheévarananda’s 
Maháürthamafijari and commenting on it: 


somah apāno — hakürah sakalavedyavargaposakatvat, jħātrtvāt sakarütmá siiryah 
hamkārasahkārayoh astangatayoh satoh madhyatutih iiddhartavya - 
máünikyamálinyadivat | sakarasya astangamanam svahrdaye visarjaniye hakàrasya ca 
svahrdayasamputikaranalaksane anusvare yada visrantih tadà madhyama tutih — 
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vibhajyavasthanaksanalaksano yah kalakhandah sa uttrutitavyah, tadánim aham sah iti 
vimar$a utpadyate | harnsamantraslistah aharn sah, so ‘ham iti mahamantrah, sa eva 
vimrstavyah svátmapratyabhijfiánopayatvàt | 


"The venerable Mahesvaránanda has said with regard to this: 

‘If (you) wish to know the perpetual undifferentiated outpouring of (your) own 
heart, then when the Sun and Moon set, the intermediate instant (between them) 
(madhyatuti) should be split apart.’ (MM v.56) 

The Moon is the inhaled breath, which is the phoneme HA, because it nourishes 
all that is objective (vedyavarga). As it is the perceiving subject, (the exhaled breath) is 
the Sun, which is the phoneme SA. When the phonemes HAM and SAH have set, the 
instant between them (that is, the two movements of the breath) should be split through, as 
the rubies on a necklace (are pierced by the thread). The phoneme SA sets in one's own 
heart, which is the aspirate (visarjaniya) (H) (at the end of SAH). when the phoneme HA 
rests in the anusvára (M) (of HAM) that (initially, prior to exhalation) encapsulates one's 
own heart, that is the intermediate instant (futi). It is the fraction of time which is the 
moment in the place where (the two) should be separated. (It is this) that should be split 
apart. (Thus, fragmented into the smallest possible extension of time, time effectively 
ceases). Then the reflective awareness arises that “I am He” (aharh sah). AHAM SAH (the 
breath of duality) is associated with the mantra HAMSA, (whereas) SO ‘HAM (the breath 
of nonduality), is the Great Mantra. It is that which should be reflected upon, because it is 
the means to recognizing one’s own (true) Self.” 


One cannot help feeling that Sivopadhyaya is here accounting for why some say 
that HAM SAH are inhalation and exhalation respectively, and others the reverse. Entry 
and movement within susumnd takes place between the two breaths. Thus, the Yogabija 
teaches virtually the same precursor of the liberated state as does Sivopadhyaya, who is 
inspired by the Maharthamafjart. But why should either of them, and Sivopadhyaya in 
particular, go to these lengths? The answer can only be because they are addressing an 
issue. Thus, in the following part of his commentary (translated below in note 6,176), 
Sivopadhyaya goes on to quote a passage from the Virdvali that Abhinava cites in 6/74cd- 
75, in which the Night of inhalation is clearly declared to be SA and the Day of 
exhalation, HA. Sivopüdhyáya considered this passage to be so important that he 
comments on it in extensively and in detail, to conclude that SO ‘HAM is experienced at 
the higher, liberated level, saying: 


asyām parüparübhümau saküra — hakarasamghattatmako (p. 141) ya anandah sa 
mahdnandah tanmaye yajfie so ‘ham iti vimarsarüpe anucaran tisthan — tayà pasyantya 
saha ekibhütah san parásvarüpo bhaved eva ity arthah 


'In this realm of supreme (transcendence) and its (immanent) counterpart 
(parüparabhümi), the bliss which is the pulsing union of the phonemes SA and HA is 
‘Great Bliss’. He who, ‘following along and abiding’ in the sacrifice made of that (bliss), 
its nature the reflective awareness of “he am I" (SO ‘HAM), is one with that Speech of 
Vision, and being so, is Para by nature. This is the meaning.’ 


The word átman is of uncertain derivation. Some derive it from the root at, which 
means to move or wander. The ātman is thus that which ‘wanders’ (atati) from life to life. 
Others derive it from the root an — ‘to breathe’, Although this is not strictly justifiable by 
the common rules of Sanskrit philology (but nor is the other derivation for that matter), 
this seems more likely. The reason for that lies in the cognates anima in Latin and the 
word ‘animal’ in English, and others which have the sense of ‘breathing’, i.e. ‘living’ 
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being, as when we say ‘animate’, in the sense of ‘giving life to’. In German the word 
‘atman’ means ‘breathing’. Attention to the Unstruck Sound of the breath leads to the 
insight of its essential nature as the ‘resonance’ of the self-reflective awareness of the 
Light of Siva consciousness, which is Sakti (that is Kula); the first to issue forth from it, as 
it were, is the energy of Anuttara. 

Kundalini is called Harnsa because of its intimate association with vitality and 
breathing. As the supreme form of Speech and the source of the lower orders of Speech, 
Kundalini is also the supreme form of the vitality of the breath (prāņanarūpä), the vehicle 
through which Speech is generated. At the lower level of articulate Speech, the breath 
rises and descends in the usual way, making the sound HA — SA as it does so (comm. SvT 
4/257). This unstruck sound is the lowest order of Divine Sound (ndda) (corresponding to 
Saktikundalini). The middle level (pardpara) of Sound is Harhsa, as the sound of the 
breath rising in sugumná (corresponding to Prünakundalini), while the supreme form 
(para) of Sound is the pure reflective awareness of consciousness (vimarsa) 
(corresponding to Parákundalini). Ksemarája und nds this to be the meaning of the 
following verse in the Svacchandatantra, as he explains: 


mantra evar sthitāh prüne hamsoccaras tathocyate | 
haküras tu smrtah pranah svapravrtto halakrtih | SvT 4/257 I 


yo ‘yam halakrtir anacko hakáro 'nühatadhvanyütmá — svayam uccarate devi (SVT 7/59) 
iti bhàvinityà svapravrttah -—  nàdàkhyam yat param  bijam (kdlottara 1/5) iti 
tantrantaroktadrsa sarvasya svatah sphuran sa esa prünah prdnandparaparyayo jivah, 
smrto guru-pdramparyendvicchedenadhitah | atha ca dhülibhedanusárena halākrtir 
asesam visvam garbhikrtya kundalinyakarah prasuptabhujagarüpah | svapravrtah iti 
svayam eva naddmarsa-riipatarh nimajjya prünütmakam rüpam àvi$ya sthitah | yatah 
püramesi bodhükhyà Saktir viévam garbhikrtya para kundalikà sati vimarsarüpatayà 
nàdàtmavarnakundalikütmanà sphuritvántarnimajjitaitatsvarüpà prüna-kundalikütmatayà 
bhátity āmnāyah | evam ca vyükhyátarüpah prüna eva hamsa ürdhvam adhas ca 
svarasena vahan hünasamüdünadharmakahakürasaküravimaréarüpataya sphuranát \\ 
SvT 4/257 


"Mantra present in this way in the vital breath is thus called the utterance of 
Harhsa. The exhaled breath (prana) is said to be the letter H, which is impelled by itself, 
and its shape is (bent like) that of a plough.’ (SvT 4/257) 


"This Unstruck Sound (anacka) in the shape of a plough, the letter H, which is 
the resonance of Unstruck Sound, is ‘O goddess, uttered by itself.’ (SvT 7/59) According 
to this teaching, which will be (imparted) further ahead, it is impelled by itself. Now 
according to the view of a different (school of Tantra), ‘the supreme seed is called Sound.’ 
(Sardhatrisatikdlottara 15a) (This means that) that is this vital (exhaled) breath that 
flashes forth by itself (spontaneously), which is otherwise called vitality (pranana), and is 
considered to be the individual soul (whose nature is) taught (in this form) without a break 
by the tradition of the masters. Now, in terms of the difference (between its types, when it 
is subtle as) dust, (then the vital breath) has the form of a plough. Having encompassed 
within itself all the universe, (its) form is coiled (kundalinyakara); that is, its shape is that 
of a sleeping serpent. It is ‘impelled by itself’ (means that) having submerged 
(spontaneously) by itself (its) nature as the reflective awareness of Sound, it abides (as 
such), having entered into the form the nature of which is the vital breath (prana). This is 
because the Supreme Goddess, who is the Sakti called ‘awakened consciousness’ (bodha), 
encompasses within herself the universe, and having done so, is the Supreme Kundalini, 
who as such flashes forth by virtue of her form as reflective awareness as Varna 
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Transcending struck sound, which arises by striking the loci of 
articulation, and Unstruck (Sound) which has the aforestated nature, (the Deity) 
shines perpetually as (their) mutual Light endowed with supreme reflective 
awareness. * That is said (in the following verse): 


"The dynamic modality of consciousness (cidgati), which is great and free 
of (all) irregularities (and difficulties) (mahdvisama),'” transcends both ‘struck’ 
and ‘unstruck’'” (Sound). Arising from the throb (ghatfana) of the Hero’s!”! 
Heart, it is the Sound (ráva) that unfolds as the Goddess (and by means of Her) 
(devyà)." 


The Grapheme of the Letter A as Kaulikisakti 


(Kauliki is) the supreme (para) power of (the god Akula). It is the 
unfolding (perception) of the body of Kula and so is praised (as supreme). The 
point is that (She constitutes) and forms (arambhika) that body, thus she is called 
‘Kauliki’.'” In this way, She is the (Goddess) Para Herself, that is, the subtle 
power (called) Kundalini. Having attained the state of union (with Siva), which is 
that of their mutual oneness (sdmarasya), related to one another as (Siva) the 
‘churner’ and (Sakti) the ‘churned’, She is in (Her) risen state (utthitā), and so, 
assuming the form of will, knowledge and action, 1) She unseals (unmudrayanti) 
Raudri’s state, (whose symbolic) form is (the triangular) water chestnut, and, 
2) assuming Ambika’s state, (she unseals her) form as the crescent moon, which 
(has the shape of) the letter *U'. 3) And (then), presiding over (Her) state as 
Jyestha, she makes (Her) form manifest as a clear (straight) line that rests in 
the Point (at the base of) the letter ‘R’, that is, the Fire of Time that has risen 


Kundalini, who is Sound. Having done so, she is merged inwardly, and that essential 
nature (svarüpa) shines as pránakundalikà. This is (the teaching of) the tradition. And so, 
in this way the vital breath, its nature such as explained, is itself Harhsa, flowing 
spontaneously above and below, because it flashes forth in the form of the reflective 
awareness of the letters HA and SA, whose nature is to let go (hdna) (of the breath in 
exhalation) and take (it) back (samádàna) (through inhalation), respectively.’ 

' Read with MS Kh, supported by the reading of MSs Ch and Jh, -salitaretara- for — 
Sdlisitatara-. 

'9 Instead of mahàvisamacidgatih — ‘the dynamic modality of consciousness (cidgati) 
which is great and free of (all) irregularities (and difficulties) (mahdvisama)’, MSs G, Ñ, 
T, D read: mahdvisama-sadgatih — ‘the dynamic modality of being (sadgati) which is 
great and free of (all) irregularities (and difficulties) (mahàvisama) . 

'? Presumably, ‘unstruck sound’ in this case is the sound of the breath. The Sound heard 
with the divine inner ear is the pure resonance of consciousness. Just as consciousness is 
Light, it is also Sound, which is heard by the power of the Goddess, Who is Siva's grace. 
1! Kaula practitioners are called ‘heroes’ (vira) because the energy of Kundalini is 
working within them, and so they possess the vitality (virya) or vital seed which is Sakti. 
'? In a common, non-technical sense, Kauliki literally means a young woman belonging 
to a good family (kula). Here this is the name of Sakti, because she belongs to the Kula (in 
the sense of 'aggregate"), which is the body of energies of Siva, Akula. 
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out of the lunar Point. In this way she generates the body of the first letter (i.e. 
A)? 

"The same is said in the venerable Tantrasadbháva (in a passage 
beginning with): 5 


173 Creation may be understood on the analogy of speech production. According to Vedic 
belief, the world is created through, and as, the utterance of the Vedas. The Tantras of all 
traditions similarly describe creation as the utterance of the Mantras of the Supreme Deity 
or the Void. Here the analogy is with writing. The sequence of written letters (lipikrama) 
corresponds to that of the uttered phonemes (varnakrama). From the former perspective, 
creation begins with the drawing or ‘unsealing’ of the letter A, from which all the rest of 
the letters proceed in due order. As each part of the letter is written, the one original 
unmanifest (= ‘unwritten’) creative energy of Kundalini assumes the form of the 
fundamental energies of will, knowledge and action, through which the world of sounds 
and forms (words and meanings, spoken and written) is generated, even as speech is 
formed by the articulation of the letters of the alphabet. 

This teaching concerning the letter A is drawn from the Tantrasadbhava, which 
Jayaratha appropriately goes on to quote. The written form of the letter A is in Sarada 
script. We may note in passing that this is evidence that this Tantra was redacted in 
Kashmir or the western Himalayas, where this script was prevalent. In Sarada script, the 
letter A looks like a downward facing triangle from the upper right-hand corner of which 
hangs a straight line with a slight protuberance at the bottom of it. Raudri (the Fierce One) 
is the triangular part of the letter that is written first. It looks like the triangular letter E, the 
shape of which is compared to a water chestnut (see below, 3/94ab-94cd (3/94cd-95ab) 
and commentary). The upper semi-circle above is drawn next. Called the Half Moon 
(ardhacandra), it looks like the letter ‘U’ when written below a consonant. This is 
Ambika (the Little Mother). The ‘arm-like’ shape to the right of the triangle, written next, 
looks like the letter ‘R’ in old Sarada script. 

The letter ‘R’ is universally considered to represent fire, and here is identified 

with Jyesthà. It is written starting from the top down to the knob at the bottom, Thus this 
‘clear straight line’ representing Jyestha (the Eldest), ‘comes to rest’ in the ‘point’ at the 
bottom. This is the ‘lunar Point’ from which the Fire of Time rises, which is Vama (the 
Woman). 
17 In the accounts that follow, we notice inconsistencies. Jayaratha notes this in his 
commentary on the VM (p. 29), where he compares the quotes that he presents here from 
the Tantrasadbhava and the Nityagodasikarnava (= VamakeSvaramata), stating that ‘in 
this way the collocation of these (goddesses) is not consistent. (Indeed,) how could that be, 
if here (in the following passage), it is said that Ambika is ‘the arm’, that is, is in the form 
of a clearly evident line (àsám evam sannivesavattvarh naiküntikam iti kuta ihdpi etat syat, 
yad ambikāyāh ity atra spaştarekhākārarhń bahutvam uktam). However, in the long 
passage quoted from the Tantrasadbhava, ‘(Ambika’s) form is that of a crescent moon, 
which is the letter U. Moreover, Vāmās name is not even mentioned 
(ukürütmakasasankasakalaküratvar, vāmāyāś ca atra nàmàpi na sprstam).’ He concludes 
after having quoted the passage from the NSA quoted below, that: ity ádàv ambikayah, 
Srisarvaviradau ca tatra tatra varnüntaro-ddhürüdàv api nava nava dsam sannivesah 
prakàsita iti varndntaroddharamatre ‘pi yatra niyatamásám rüpam nàsti tatraivam ádàv 
anyatra kā vàrteti nasty eva atra parinisthitarn kirncit nibandhanam iti niscayah | 


‘In this and other (places), such as the venerable Sarvavira, and in (particular) 
extractions of other letters that take place here and there (in the sources), a novel 
collocation of these (goddesses) is revealed. Thus, even (in the case of) just an extraction 
of the letters (to form a mantra), their form is not fixed (and invariable). If that is so there 
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‘That subtle and supreme power is said to be Stillness (nirácarà).' "^ 


(in such cases), what to say elsewhere (in others). Thus, there is no fixed established (rule) 
here (in this regard). This is a sure and certain (ascertainment)’. (VM p. 30) 
175 The following is a very important passage from the Tantrasadbhàva, one that has been 
seminal for the core symbolism of the formation and configuration of the energies that 
constitute the letter A adopted by several systems, the best known of which are the Trika 
itself and Srividya. Srividyà it seems received these teachings, in part at least if not totally, 
through the Kubjika Tantras, It is noteworthy that in both cases the letter A is replaced by 
the seed-syllable AIM. The reason this could be done was probably because the Tantras of 
these traditions originated far from Kashmir, where the script differed. 

The passage Jayaratha quotes is found in the manuscripts of the Tantrasadbhava. 
It is quoted by Jayaratha partially in VM p. 29, and in full by Ksemaraja in his 
commentary on $Si. 2/3, which I have translated with explanatory notes elsewhere (see 
Dyczkowski 1992b: 72-74). Even so, it is so important and interesting that it is worth 
restoring the portions omitted by Jayaratha. It begins: 


‘O Goddess, that Divine Mother (matrka) Who is filled with the supreme 

effulgence (of consciousness) pervades this entire universe from the highest form 
(Brahma) to earth. O beloved Goddess worshipped by all the gods, just as the all- 
pervading phonemic energy (varna) (of the letters) is present in the letter *A', so is that 
which is pervaded (by mátrka) ever established there (in that power). So I will clearly 
explain to you the sense of the final conclusion (the scriptures have reached concerning 
Her nature).' 
"5 TS 1/215cd. The goddess is Rudra’s energy, the god’s omnipotent will. Desiring him 
rather than creation, She reverts to the original oneness of their union. She emerges from 
the god who is the transcendental Void to then unite with him. Beyond the confines of 
time, successively and yet simultaneously, there is both separation and merger in perpetual 
stillness, This Stillness (nirácára) is the condition of transcendental being, which is the 
source, ground and ultimate nature of the moving universe. Thus, the Kubjikámata declares 
that: ‘the entire universe is stillness (nirácara) and (yet) is devoid of stillness’. (KM 2/107) 
The lineage of accomplished adepts (siddhakrama) and the path they teach are all established 
in the Stillness (ibid. 1/44-46) of the ‘motionless’ flow of vitality in the emptiness of the 
supreme state, which is this Stillness itself (ibid. 25/232cd). The adept who recites the Mantra 
in conjunction with this Stillness is purified and protected from all defilement: 


"Standing, waking, sleeping, moving, enjoying and intent on sex — the one who 
observes Kaula practice (carya) and who is still (nirücárin) (remains always) pure by 
recollecting Mantra.’ (SM 11/207cd-208ab) 


The adept begins the practice of constant recollection by repeating the Vidya 
immersed in the Yoga of Stillness, in a cremation ground or some appropriate solitary place 
or sacred site. The ŚM explains how he should do this as follows: 


‘O fair-faced lady, one should repeat the Vidya (in conjunction) with the Yoga of 
Stillness. Stillness is power (Sakti). One should repeat (the Vidya) that is within her 
(garbhagatà). (Straight) in the form of a stick, one should lead her along until she is within 
the Cavity of Brahma. By practicing the plane of Stillness, one attains the plane of Stillness.’ 
(Ibid. 9/95cd-97ab) 

‘By the practice of the Yoga of Stillness, one obtains the fruit. She whose nature 
is movement (cara) moves, (and her movement is) divided into (downward) motion (cara) 
and upward motion (uccdra). That should be known as Stillness (nirácára). Stillness is not 
other (than this). (This is) where actions (cdra) cease, along with the activities (karman) of 
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'7(Q well-formed Uma, wrapping itself inwardly around the Point 
(bindu) of the Heart, it slumbers there in the form of a sleeping serpent and is 
aware of nothing at all.” The goddess, placing in her belly the fourteen worlds, 
along with the Moon, Fire, Sun, and stars, (sleeps) as if rendered unconscious by 
poison." O beloved, She is awakened by the supreme resonance which is 
awareness (jñāna), and churned by (Siva’s) seed (bindu) that is within Her.'*? 
Such indeed is the churning that takes place within Sakti’s form (vigraha) by the 
force of (its) rolling around (bhramavega) (within her). These very brilliant sparks 
of light arise initially by (her) being pierced (by it)),'*' if she who is the subtle 
power (called) Kundali is awakened by it. 

O beloved, the all-powerful (prabhu) Drop (bindu) consisting of four 
energies"? present in the belly of (that) Power straightens by the union of the 


speech, mind, and body. When a pure (nirmala) state arises, that is said to be Stillness.’ 
(Ibid. 19/337cd-339) 


In other words, this Stillness is the highest condition of the movement of the 
breath when it has reached the summit of existence, beyond the End of the Twelve above 
the head. The Bliss of Stillness (nirdnanda, i.e. nirácáránanda) (Cf. KuKh 2/4cd-6ab and 
2/32-34ab) is the supreme bliss that is the ultimate end of all fettered existence. Extending 
down into the body and into the consciousness of the individual soul who resides in it and 
the entire world, the same Stillness is Siva, Who is the universal agent (KuKh 13/7), and 
so, in its immanent aspect also, it remains the abode of the power of bliss. There, 
extending upwards through the central channel between the two breaths, now stilled, the 
goddess travels through it, awakening the individual soul to its true infinite nature. Thus, 
the Yoga of Stillness serves to still the restless movement of phenomenal, fettered 
existence. The Sambhava Path, taught in the Kubjika and Trika Tantras as the supreme 
one that leads to liberation, is that of Stillness. Void of all exertion and conceptions, it is at 
once the means and the goal. 

'” The passage that begins here and ends with ‘brilliant sparks of light’ is not part of 
Jayaratha's citation of the TS. Found in Ksemaraja’s citation of it in his commentary on 
SSü 2/3, it has been added here to complete the sense. 

"* Concerning the Point (bindu) as supreme consciousness resting in the lotus of the 
Heart, see below, 3/111ab-112cd (3/111-113ab). Unconcerned with outer manifestation, 
Saktikundalini rests here in her own nature alone (see below, ad 3/138ab-141ab (3/137cd- 
140)), full of the potential energy of the power of action. 

'? From the perspective of the exegesis of the Anuttara Trika based on the 
phenomenology of the Pratyabhijiia, the Moon, Fire and Sun represent the object, subject 
and means of knowledge, respectively. The stars symbolize differentiated perceptions 
(vikalpa). All is absorbed in the pervasion (or ‘poison’, visa) of the reflective awareness of 
‘I’ consciousness in the state of deep sleep (susupti) of Saktikundalini. 

'® The vitality (virya) of Siva's seed (bindu) is activated by the one-pointed and 
repeatedly refreshed awareness of the movement of the breath. The resonance (ndda) of 
the reflective awareness permeating the breath as the supreme life-force thus aids in the 
churning and arousal of the spiritual power of Kundalini. 

'! The following passage corresponds to TS 1/220-224. It is also partially quoted in the 
VM p. 29. 

"© The energies that constitute the fourfold Drop (bindu) are, it seems, the potential form 
of the four energies that will develop from it. These are — Jyestha (the Eldest), here called 
Rekhini (the Line); Raudri (the Fierce One), here called Rodhini (the Obstructress); and 
Ambika, also called Ardhacandra (the Half Moon). The fourth is Vama. From the 
phenomenological perspective of Anuttara Trika, these aspects or energies (kala) of bindu 
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churner and the churned. (Kundalini) is then called 1) the power Jyesthà, who is 
located between the two points (bindu of subjectivity and objectivity). (Then) 
aroused by the Drop, *she becomes the Line, which is the Kundalini of Nectar 
(Amrtakundalini). Her name should be known to be Rekhini, within whom both 
Drops (bindu of subjectivity and objectivity) are present (and reconverted into 
their true nature, which is Siva and Sakti). 

2) (When she is said to flow) in three channels (in the form of triangle), 
she is called Raudri. She is said to be Rodhini (the Obstructress), because She 
blocks the path to liberation.'* 

3) (To overcome this obstruction, Kundalini becomes) Ambika, whose 
form is a crescent moon, (and is otherwise known as) the Ardhacandrika (the Half 
Moon). In this way the one supreme power becomes threefold."'* 


It is also (said) in the Vamakesvartmata'® (in the following passage), 
beginning with: 


are subject, object and means of knowledge, together with the ‘Inexplicable’ (Anàkhyà), 
which is the transcendental consciousness of the pure noetic state (pramitibhdva) that 
contains the other three as a single, undivided whole. 

183 Swami Lakshmanjoo explains that the yogi experiences Jyesthüéakti in a state of 
introverted contemplative absorption (nimilanasamüdhi) when subject and object fuse 
with the rise of Kundalini. However, the yogi must inevitably emerge from this state of 
contemplation. This emergence (vyutthdna) is due to the power of Raudri, who distracts 
him from the absorption of contemplation and causes the power of his awareness to flow 
out through the three channels of will, knowledge and action into the domains of 
individual subjectivity, the senses and objectivity, respectively. 

' Jayaratha (VM p. 38) commenting on this sentence, says: ity atra ca 
ukdratmakaSasanka-Sakalakdratvam, vāmāyāś ca atra nāmāpi na sprstam | ‘Here the 
form of the crescent moon is the letter U and Vama’s name is not even mentioned.’ 

Swami Lakshmanjoo explains that Ambika is the energy that allows the yogi to 

re-enter into his own introverted absorption and then again emerge from it again 
repeatedly, in an arch-like movement like that of the breath, to ultimately achieve a state 
of pervasive awareness equally present inwardly and externally. 
185 These three energies correspond to those of the absolute (anuttara) (A), the will (iccha) 
(D, and the expansion (unmesa) (U) of the power of knowledge, from which all the other 
phonemic energies emerge (see below, 3/220cd-22lab). The first of these energies 
operates in the superior yogi whose mind has dissolved away (cittapralaya) in the unity of 
cosmic and transcendental consciousness. The second operates in the yogi when his mind 
is awakened (cittasarnbodha) and experiences the world with his senses illumined by the 
power of awareness. The last power operates in the inferior yogi, who limits himself to 
enjoying the stillness of resting his mind (cittavisranti) in introverted contemplation. 

The end of the passage begins with ‘by the union and separation of these 
(powers), the nine classes of letters are born’. The Tantra goes on to describe how from 
the letter A, formed in this way from the energies of Kundalini, the power of Speech, the 
letters of the alphabet, and their energies are generated. Then from them issue fundamental 
Mantras, until finally progressively emerging from the body of the Deity formed in this 
way, at one with the human body, they all work together to form common, daily speech. 
'5* Called Vagabhava (Essence of Speech), AIM is the sonic equivalent of the central 
triangle which is the core and most powerful and sacred part of Sricakra, as it is of the 
Samvartümandala of the goddess Kubjika. The root Tantras of Srividya, the 
Nityásodasikürnava (also called Vamakesvaramata) and the Yoginihrdaya, take over the 
teaching concerning the energies that constitute ‘A’, incorporating them into the seed- 
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‘O Dear one, Tripura is the supreme power, the first born here (in the 
sphere of immanence). . . .'*’ 1) Vama, having gulped down (everything) without 
remainder, abides (in the form of) the seed and the sprout (of creation). 2) Then 
Jyesthà (assumes the form) of (the slanted line, which is) the Topknot (sikhà). 3) 
(Then) O Supreme Goddess, (when) she assumes the (triangular) form of a water 
chestnut, (she is) Raudri, who devours the universe. 


—— 
syllable of Tripura — the Goddess of the Three Cities. The "Three Cities’ are the corners of 
the triangular AIM, and the core of Sricakra. Jayaratha sees the evident parallels (although 
he could not have understood the historical connection that brought them about), and so 
quotes first from the original Trika Tantrasadbhava, and then the Vamakesvaramata. 

The ‘body’ of the seed-syllable AIM is a downward facing triangle, which is the 
form of the letter E. The triangle represents the source of all things which, as primal 
potencies, constitute the triangular matrix of the energies of the Goddess’s Womb (yoni) 
(see below, 3/94cd-95ab). This energy is worshipped as the goddess Raudri. The slanting 
line to the side on the ‘head’ of Raudri is her topknot, which is Jyesthà. The point and the 
semi-circle above it are the ‘seed and the sprout’, respectively. They represent the nasal 
resonance — M — at the end of the utterance of AIM. Tapering off into silence, the Al, 
which is the sonic form of the totality of manifestation, is absorbed into it. AIM is central 
to the symbolism and Mantra practice of Srividyà, because the triangle of the original A is 
there the core seed-syllable AIM. 

"7 The preceding line (ie. VM  4/8cd) reads: pravifya paramārgāntah 
sūkşmākārasvarūpinī ‘Having entered into the Supreme Path, her form is subtle." 

"5 Read with NSA 4/9a kavalikrtanihsesa for kavalikrtanihsesa-. VM 4/9b reads 
kavalikrta-nihSesabtjadyankuratam gata — ‘(Vami, who is) the seed that has gulped down 
(everything) without remainder, assumes the state of the first sprout (of creation)." 

'® VM 4/8cd-10ab. Introducing these lines in his commentary on the Vamakesvaramata, 
Jayaratha writ 

‘Abiding in this way at one with the supreme perceiver, (this power) manifests 
the emanation, persistence and withdrawal of all the universe.’ He goes on to explain: 

“She has entered into the Supreme Path and is one with the supreme perceiver, 
and so ‘Her form is subtle’, that is, cannot be known (as an object), and because she is 
inherent in that (perceiver), she is the foremost within one’s own nature, and She has also 
made all the universe (prapafica) one with her own beginningless nature. She is Para Sakti 
who, by virtue of the glory of her own freedom, has, as (her) intent towards the unfolding 
flow of all things, become the sprout of the desire to pour forth externally. (In other 
words,) she has assumed the form of Kundalini. Vàmà emits (in the form of a Sprout) all 
the universe that has been swallowed up (by her). Then after that, desiring to raise it up, 
she (becomes) Jyesthà, (the flame-like) topknot (sikha), who assumes the form of a clearly 
(drawn) line in the shape of the staff of all the Path right up to the Fire of Time. Then 
again, desiring to withdraw the universe, she generates, by a process of envelopment 
(udvestanakramena), the form of a triangle which is the oneness of the weave of the 
(three) energies, beginning with the will. (Engaged in that,) she is called Raudri. The 
meaning is that she makes the first phoneme (A) manifest here. (The phoneme A) gives 
life to all the phonemes, and is the triple abode of emanation, persistence and withdrawal 
that is sketched out on the screen of its own nature.’ 

Then immediately after saying this, Jayaratha goes on to quote, as he does here, 
the passage from the DP beginning with ‘Emanation is above’. 
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In this way, that Supreme Power is the one Supreme Goddess 
(Parame$vari), the three-fold Goddess Tripura, who is Brahma, Visnu and Iéa.'” 
O beloved, she is the power of knowledge, action and will. She emanates the 
Triple World and so she is called Tripura (She Who has Three Abodes).’!”! 


It is also said elsewhere (in Krama scriptures), with the same intention, 
that this? (power) consists of three abodes (dhaman), namely, emanation, 
persistence and withdrawal. That is said (in the Deviparicasataka);'" 

‘Emanation (srsti) is above, and it bestows supreme bliss.’ She is the 
supreme energy (kala) of the (lunar) Drop (baindavi ' that rains down (divine) 
nectar (piyüsa). One should know that destruction,” the Great Fire of Death that 
destroys (the universe), is below. Terrible (ghora), he is encircled by flames and, 
hard to bear, he is the repository of (all) the luminaries. Between them is the 
supreme radiant energy (tejas), beautiful with the bliss of both. (That energy) 
should be known to be ‘Descent’ (avatdra) (which is the state of persistence). It 
is Siva, who pervades (all things), and is (generated) by both (together) mutually 
penetrating one another, that is, Fire in the Moon and Moon in Fire (ritibha). One 
should know the Moon to be creation (srsti), while Fire is said to be destruction 


'" Cf. TS 1/240 (= KuKh 40/129cd-130ab) ʻO god, Brahma is associated with Vama. 
Visn said to be Jyestha. O Great Lord, Rudra is with Raudri, and (the wise) know that 
Tévara is with Ambika.’ 

?! NSA (= VM) 4/4ab, 9-12ab. 

' Read asyüh for asya. 

' DP 4/3-7ab. The first line is also quoted above in the commentary on 1/1, as is a line 
from the following quote, which cannot be traced in the extant Devipaficasataka. The DP 
is an important Krama text. Jayaratha quotes from it below in his commentary on the 
passage in which the Twelve Kalis are described. In this way, Jayaratha coordinates three 
traditions, namely, Trika, Srividya and Krama, as teaching the same concerning the letter 
A, each in terms of its own system. 

™ Above, in TÀv ad 1/1, the citation of this line reads along with MSs of the DP: 
paramānandarūpinņī — ‘(its nature) is supreme bliss’ — instead of paramanandadayini — ‘it 
bestows supreme bliss’. This passage is quoted in the VM p.104. There the reading is 
paramünandanandini — ‘delighting in supreme bli: 
"S DP MSs read: sambhavi instead of baindavi, as do MSs G, Ch, Jh, and T, D reads: 
Sambhave. 

°° Read with the MSs of the DP, sarnharo vijñeyo for sarhàrakrjjfieyo. The MSs of the 
DP read arcih for agnih, which means the same. 

1 The word ‘avatdra’ does literally mean ‘descent’, as I have translated. In common 
usage, the word denotes a descent of deity into the world to take up residence here, in an 
animal or human body. Most commonly, the word is used to denote the ten ‘incarnations’ 
of Visnu. The term in Krama texts like this one denotes the state of persistence (sthiti) 
between emanation (srsti) and withdrawal (sarihára). The centre between the two is 
where realisation takes place of the fundamental state of Permanence, which is free of 
these two polarities. It also clearly implies that here in the Centre, a descent of supreme 
consciousness takes place, which may be literally embodied in a human being born from 
the union of emanation — the male polarity — and withdrawal — the female. 
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(samhara). The Descent is said to be the Sun, the Supreme Lord,'* who is 
(persistence) located in the centre (between the two). ^ 


18 VM p. 104 reads paramesvari — ʻO Supreme Goddess’ for paramesvarah — ‘the 
Supreme Lord’. 

' Chapters 2, 3, 4, and 5 of the DP expound the phases of creation, persistence, 
withdrawal, and the Inexplicable, respectively, from the Krama point of view. This 
passage concerns the experience of persistence, here called avatdra. It is also quoted by 
Jayaratha in his commentary on VM 4/8cd-10ab. The practice taught here is multiple, 
according to the context. The simplest way to understand and practice is to visualize pure 
Siva consciousness above the head in the form of the Full Moon, that drips vitalizing, 
blissful nectar into the body. This drops as an oblation into the Fire of embodied divine 
consciousness that, stoked by it, blazes up to consume duality and generate a higher state 
of embodied consciousness, in a body of pure consciousness. 

Fire is Kamatattva — the principle of Passion. The Moon is Visatattva — the 
Principle of Poison, or Pervasion. They are the initial and final moments of orgasm, in 
which the sexual fluids of the partners are emitted. Internally, they are the two breaths, 
exhaled (prana) and inhaled (apdna), respectively. The practice is essentially for the 
partners to attend to the breaths and develop awareness of the centre between them, The 
Vijfia@nabhairava (68) teaches: 


‘(When making love), one should place one’s mind made of bliss in the middle 
(between the) ‘Fire’ (of the arousal of desire at the beginning) and the ‘Poison’ (of the 
pervasive consciousness of its appeasement at the end), or else filled only with the vital 
breath, (the mind) should be united with the bliss of passion (smarénanda) (which is the 
bliss of consciousness generated by the union of Siva and Sakti).’ 


Swami Lakshmanjoo explains: ‘This is Saktopdya. Between the energy of will 
and knowledge, icchá and jfdna, make your mind rest. . . . Vahni [fire] is will and visa 
[poison] is knowledge. Or between the rise of sexual excitement and the appeased state of 
that act. When the rise of sexual excitement takes place, that is the state of vahni, and 
when the sexual excitement is appeased, that is visatattva. . . . Make your mind rest 
between these two states. Between the energy of the will and knowledge, or between the 
rise of sexual excitement and its appeased state. . . . He is united in smarünanda [bliss of 
passion]. Smarananda means the union of Siva and Sakti, and he attains the state of 
supreme dnanda [bliss]. 5$maránanda does not mean the ànanda of the sexual act. . . . in 
the present context you must not take it that way. You must see that smardnanda is the 
ünanda which arises in the union of Siva and Sakti or rudraydmala. It is the state of 
ciddnanda [bliss of consciousness]. It is nimilana [introverted contemplation]. When you 
are married, you rest your mind between will and knowledge. When you are married, you 
put your mind in the beginning of sex excitement and in the end when it is appeased. 
Vahni is will and Visa is knowledge. f 

For instance, this is a handkerchief. What is this? This is will. This is a 
handkerchief, this is knowledge. Between these two movements you must make your 
mind rest. Your mind must remain there. Soon after will, your mind must stop and not 
move to knowledge. It should come out from will. This is in between. For instance, look at 
this. There are two movements. I want to join these two fingers. They are not yet joined. 
When I am about to move them for joining, that is will. When it is joined, that is 
knowledge. But this movement must not take place. You have to come down from this 
first movement, but you should not reach the second movement. Do not let your breath 
move out there. If you let your breath move out after this act, or after this state, the 
concentrated point, you have not achieved anything. You have to maintain the breath 
inside. You will not die there. This is not kumbhaka [breath retention]. It is automatic 
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Again: 

‘One should contemplate the extensive brilliance (tejas) emitted from 
Kalagnirudra™ (the Fire of Time, rising up through the body from the tip of the 
right toe) as clear and intensely effulgent. O goddess, above (on the top of the 
head, visualize) the digit of the Moon, peaceful (santa) with the aesthetic savour 
(rasa) of the Bliss of the Nectar of the Full (Moon).”" Then by associating both 
with the Fire (of intense desire) and the Pervasion (visa)"" (of the tranquil state of 
consciousness following emission, visualize the) brilliance (tejas) (which is Fire) 
and the Moon that flows forth from that. Then, by the clearly evident mixture of 
the Fire (of the female seed) and the Moon (of the male seed), the Sun, which is 
Descent (avatára), (dawns). 

Then from its presence (come forth) the (phases of) emergence and 
vanishing away (prabhavapyayau); from this, the universe with all its diversity 
(comes into being). The learned man who has grasped the meaning (of the 
teaching) should meditate on that in the form of the Sun of Consciousness," 
which is right understanding (yukti). ™ 


kumbhaka, automatic nimilana [introverted contemplation].’ See Swami Lakshman Joo 
2002; 75-77. Cf. ibid verse 62: ‘When the awareness has abandoned one object and 
remains fixed without moving onto another object, then through the state between (the 
two), the supreme realisation will unfold’ (translation by B. Bäumer). Concerning the 
Principles of Passion and Poison, see below, 3/166 (166ab) ff. and Appendix B concerning 
that. 

?* Concerning the visualization of the Fire of Time rising up through the body, see VBh 
52 and Dyczkowski 1987: 211 and 1992: 103-104. 

2! This sentence is also quoted above in TA ad 1/1 as here, just after a passage from the 
DP. 

?? The word ‘visa’ literally means ‘poison’. ‘Fire’ denotes the initial state of arousal 
(kdmatattva) that precedes sexual union and ‘Poison’ the pervasive state of consciousness 
experienced at its consummation. 

?? MSs Ch, Jh, Ñ, T, and D read —cidekarüpam ‘(meditate on that) whose sole nature is 
consciousness’ for 
—cidarkarüpam ‘(meditate on that) in the form of the Sun of Consciousness." 

This passage cannot be traced in the DP. Even so, it is consonant with its Kalikrama 
teachings. Thus, we find the same basic practice taught in the following passage in the DP: 


kalagnyadho vahnipufija — ürdhve piyiisamandalam | 

44kh-b) madhye ‘rkarūpaparamā [k, kh, g: -pā paramadhi] dhitattvasyavalambint ll 36 | 
manogarvau [g: manogarvvo] tathordhvádho [kh: tathorddhüdho; g: tathoddhüdho] 
visarüpau sthitau sada | 

ürdhve [kh, g: ürddhe] srstih para prokta Sasankasakalopama || 37 || 

ürdhvamürgasya [kh, g: ürddha-] cādhastādagnirūpā mahojvalà | 

41g-a) ubhayorbhavayordeva [g: ubhayobhava-] madhyát sarhyogasambhavah I| 38 || 
jfieyo ‘vataro [g: jfieyau-] devesa sauram [k, kh: saura; g: saurah] paramaküranam | 
diptakilalasarhyogadhyandd ekatmatam gatà | 39 I| 

tadopalabdhibhavena [g: tadopalavvibhàvena] prapyate kalikakramah | 


"The Fire of Time, a mass of (flames of) fire, is below. Above is the (lunar) 
Circle of Nectar. In the centre is the supreme (energy) in the form of the Sun (arka), that 
takes its support from the principle of the intellect. In this way, the mind (manas) and the 
ego, above and below, always abide as the Pervasion (visa) (of the tranquil state of 
consciousness following orgasm). It is said that emanation is above and is like the Full 
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Moreover: 


“Then arises Unstruck Sound (asvara),% which is the one universal 
light (samáloka) that gives birth” to the seed of the energies (kala) of Fire, Moon 
and Sun, present in the subject, object and means of knowledge (respectively).’ 

Here (according to these sources), the Supreme Lord (Paramesvara) 
Possesses just three main powers, and so it is this way that that nature of his is 
predominantly described. However, elsewhere (in Tantrasadbhava, it is said 
concerning the form of the letter A that): 


Moon. Below the Upper Path is the greatly flaming (energy) in the form of Fire. O god, 
union takes place from the centre of (these) two states. O Lord of the gods, one should 
know that to be the Descent (avatara) of the Sun, the supreme cause (of all things). 
(Emanation) becomes one by meditating on the union with the energized nectarine blood 
(kildla). Then the state of insight (upalabdhibhàva) one attains is the (dynamism of 
universal consciousness, which is) the sequence of the Kalis (kalikakrama).’ DP 7/36- 
40ab 


We have seen that Fire (vahni) and Pervasion (visa) represent two phi 
yogic practice involving sexual union. Fire, also called the Principle of Pa: 
initial phase, in which the energy of desire is stimulated to form a powerful intention to 
unite the polarities of consciousness, Siva and Sakti, experienced externally as the partner 
engaged in union, and inwardly as the Moon of the mind above, and the Fire of 
subjectivity, permeated by the power of desire (icchdsakti), flaming up from below. 
Pervasion, also called the Principle of Poison, is the pervasive expanded state of 
consciousness experienced in the climax of union. The first is experienced as emanation, 
and the second as withdrawal. The Fire of the former melts the Moon of the latter, which 
is experienced as a flow of nectarian transformative bliss. The Sun of persistent, stable, 
illumined consciousness dawns by contemplating these two phases and fusing their radiant 
energies together in the centre between them. The Sun dawns as it descends into the 
perpetual present, as the self-replenishing cycle of the energies of cognitive consciousness 
embodied in the Kalis. Inwardly they generate the illumined intellect of the Transmental 
(unmana); externally it may be embodied as an enlightened being born of this union. 

?* In his commentary on the VBh (p. 140), Sivopadhyaya quotes this verse and attributes 
it to Vamananatha. He was the author of the (A)dvayasampattivartika, which was, 
effectively, a brief commentary of some verses of the VB. It has been edited by Gnoli; see 
bibliography. For details and translation, see below note 3, 634 ad 3/202cd-203ab. 

?* The term asvara means both the ‘vowel A’ and ‘without vowels’. The latter meaning is 
synonymous with the term anacka, in which ‘ac’ stands for the vowels, and the privative 
prefix an means ‘without’, It is not possible to articulate a phoneme without a vowel, and 
so anacka (‘what is without ac’) denotes the Unstruck Sound of the resonance of the 
reflective awareness (vimarsa) of the universal Light of consciousness. When this arises, it 
generates within itself the triad of Sun, Moon and Fire, that symbolize the spheres of the 
means of perception, its object, and the perceiver, respectively (see below, 3/122ab-124ab 
(3/121-123)). 

7" Read with the citation in the VBh and MSs Ch, Ñ, D, Jh, and T -prasatibhak for — 
prasrtibhak. Also read with the citation in the VBh -pramátrgah for ~pramatrdah. 

** By ‘elsewhere’, Jayaratha probably means elsewhere in the Tantrasadbhava. Indeed, a 
variant of this verse is indeed found in the manuscript of the Tantrasadbhava. There it 
reads as follows: 
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"Raudri is the head of the letter A." The mouth is said to be Vama. 
Ambika is said to be the arm, while Jyestha is said to be the weapon (ayudha).'?' 

According to this other variant view, (the letter A) is also said to have 
four aspects. In this way, Pará Herself, Who as such is the power Kundalini, is not 
separate from the essential nature of that (letter A). So it is said (that She is the 
power) ‘from whom the Lord is never separated’. The same is said (in the 
following verse): 


‘The letter A (that represents Siva, the transcendental absolute) and the 
letter H (that represents Sakti, His emanation,) abide (together) simultaneously. 
Like the sky and wind, there is no division between them.’2!! 


The Letter A as the Union of Siva and Sakti and Matrsadbhava 


Sire raudrim [K, kh, g: raudrt] nyaset [kh: nyase] pürvam vaktre vàmà prakirtità [k, kh, g: 
tah] | 
ambikà bahur ity uktà jyesthà caivayudham smrtam || TS 1/230 


Instead of akdrasya Siro raudri the first quarter reads: sire raudrin [k, kh, g: 
raudri] nyaset [kh: nyase]. The meaning is, ‘one should initially deposit Raudri on the 
head.' The rest of the verse is the same. 

% See above, notes 3,172 and 3,173. 

?" Possibly TS 1/230, also quoted in VM p. 29 and MP (1 Sk) p. 30. Cf. ibid. TS 1/240 (= 
KuKh 40/127cd-128ab): ‘Having abandoned Raudri who is on the head, (then comes) 
Jyestha, who is the weapon (dyudha). O handsome one, Vàmà is Kundalini, and Ambika 
is energy.’ In the next verse we are told that Ambika is Kundalini. In other words, all of 
them are Kundalini. Raudri is the triangular part of the grapheme called ‘the head’, Vama 
‘the mouth’, which is the Point (bindu) above Ambika, who is the semicircle crowning the 
grapheme. Jyestha is the straight line to the side, called ‘the arm’ and also, appropriately, 
Rekhini (the Line), and is identified with the Kundalini of Nectar. 

Cf. the Sarhketapaddhati quoted in commentary by Amrtünanda on YHr 2/63cd- 
64ab: 
akürah sarvavarnágryah praküsah paramah Sivah | 
hakdro ‘ntyah kalariipo vimarsákhyà prakirtitah |l 
anayoh sámarasyam yat parasmin mahasi sphutam | 
vámádyaih pindito yo ‘sav avarnah pa: itah |l 
Gdav asya Siro raudrt vaktra vāmā prakirtità | 
ambikà bahur ity uktà jyestha caiva nakhàgragà ll 


"The phoneme A is the first of all the phonemes, It is the Light (of 
consciousness), Supreme Siva. The phoneme H, which is the last energy (kala) (and part 
of the stream of phonemes), is said to be called ‘reflective awareness’ (vimarsa). The 
oneness of these two within the supreme glory (mahas) is clearly evident. The phoneme A 
is said to be the aggregate (of the phonemes) formed by Vama and the rest (of the 
goddesses). Its head, at the beginning is Raudri. The face is said to be Vama, Ambika the 
arm, and Jyestha is at the end of the topknot (read sikhagraga for nakhdgraga).’ 

?! This verse is also quoted ad 3/200cd-201ab. Concerning AHAM and the letters, see 
notes 1,18 and 1067; 3,3 and 3,154 to 3,156. See also Dyczkowski 1987: 186 ff. for more 
details and a graphic representation of the cyclic dynamism of AHAM. 
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Although in this way there is no division between them, they each become 
prominent individually, and so rest in their own nature in the state of (Bhairava) 
alone without companion (ekavira)'" (of Anuttara), and the power of (His) 
consciousness (citsakri) (alternately). Again, (it is said that): ‘there is no Siva 
without Sakti and no Sakti without Siva. All emanation (prasara) is the two in 
union (yamala).’ According to this, the teaching of (our) great teachers, the form 
of the two in union (yamala) is their mutual propensity (unmukhya) to one another 
(so that at each moment immanent Sakti merges into transcendental Siva and 
transcendental Siva unfolds into immanent Sakti). Then, when (the two are in 
union in this way,) the universe is created." Thus, he says: 
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tayor yad yamalam rüparh sa sanghatta iti smrtah V 67 || 
ünandasaktih saivoktà yato visvar visrjyate | 


?* Cf. below, 3/72ab (3/72cd). The term ekavira, which literally means ‘Solitary Hero’, is 
also found in the feminine — ekavirà (e.g. below 29/46cd-48). It denotes the iconic form of 
à deity when alone without a partner. 

%3 Jayaratha is making an important point here. The oneness of Siva and Sakti, His power, 
is frequently affirmed in the Tantras. One wonders, if they are one, what the point is of 
referring to them separately. Normally, if we say that something is the same as something 
else, we mean that it is a mistake to think that they are different. There is only one thing 
called by different names. But in this case, although Siva and Sakti are the same, it is also 
important to distinguish between them (cf. above, 1/69 (70)). Despite their oneness, they 
each have a nature of their own, which is at the same time the nature of both of them. 
When they rest, as it were, in their own specific nature, they are distinct as the male deity 
and the power of His essential conscious nature, the former transcendent and the latter 
immanent. Transcendent Deity is the one reality. This is the male aspect. Its immanent 
energy is all that exists. Their union is the one reality unfolding as all things, which is 
Deity and its power, 

The eternal rhythm of cosmic creation and destruction is consonant with the 
pulse of the union and separation of Siva and Sakti. This pulsation — spanda — is the 
blissful relationship between these two aspects, through which the universe unfolds. The 
emission of cosmic manifestation (visarga) pours out between these two poles. It is the 
result of their conjunction, just as through the bliss of orgasm (visarga) the male and 
female seed mingle, and man — the microcosm — is born. The yogi who witnesses this 
union experiences the birth of a higher level of consciousness within himself. He 
recognizes the all-powerful pulsation of his consciousness as it moves between Siva’s 
transcendental consciousness and the radiant emission of His immanent power within 
himself (see Dyczkowski 1987: 99 ff.). He experiences the union of these as Bliss — 
Ananda — which is represented by the letter A, and so denotes their union. A is the 
transcendental Siva aspect and A the female Sakti. Although union takes place in both 
domains, it is the Sakti aspect which, as the blissful power of the supreme emission, 
nurtures emanation (29/120-121), and so is union itself. 
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Their united form (yámala) is termed dynamic union (saraghatta).^ 
That is said to be the power of bliss (@nanda, À),"5 from which the universe is 
emitted (into consciousness). (67cd-68ab) (68) 


The ‘dynamic union’ (sarigharta) of Siva and Sakti, (respectively) called 
Akula and Kauliki, is (their) ‘proper (samyak) striking (together) (ghatta), that is, 
motion’ which is (their) pulsation (spanda), that is, the (dynamic) outpouring of 
their own nature (svatmocchalatta). This is the meaning. Thus, the second letter 
(A), which is the power of bliss, arises from the (dynamic) union (sarnghatta) of 
A (Anuttara) and A (Anuttara) (the Absolute and its power), which are the Light 
(of consciousness) (praküsa) and (its) reflective awareness (vimarsa). The 
creation (sarga) of the universe (in the form of the progressive emergence of the 
energies), starting with the will (iccha), (flows forth) from that. Similarly, 
emission (visarga) (arises) from the emergence of bliss in the union (sarighatta) 
of the male and female (partners) in the course of the practice of Kaula sexual 
intercourse (caryákrama)."* Here (in this context) Siva and Sakti have a distinct 
(vicchinna) nature, as transcendent and immanent, respectively. Even so, although 
(the one reality) is immanent (as all things), it is (also the) transcendent (Absolute 
beyond). Thus, as there is no determined (fixed) limitation (on the one reality), it 
is full (all-inclusive and perfect in all respects) (pürna). 


"Cf. above, 1/1. Sanderson (2005b: 98) translates sarghatta — dynamic union — as 
‘passionate embrace’. The reason for this is simply that the same word is used for sexual 
intercourse, which is, of course, dynamic. 

* Cf. below, 29/450. The wording ‘she is said to be the power of bliss’ is the same as 
3/210c below. There the context is the experience of beauty, which is generated by the 
power of bli: 
* The word ‘caryd’ literally means ‘observance’, ‘practice’, ‘performance’ or “(right) 
conduct’, in the sense of due observance of rites and customs in general, and especially in 
this context, religious observance of all sorts. This includes the observance of vows and 
the rules of right ethical conduct, avoidance of what is prohibited and so on. In the context 
of Kaula procedure (kulaprakriya), observance also involves the practice of sexual union 
to have enlightened progeny, and/or else, to attain higher states of consciousness, that is, 
more elevated internal forms of reflective awareness. This is why caryá here is understood 
to be kaulacaryd, ie the rahasyacaryd (secret practice), of which the krama is the 
procedure, as well as the sequence (krama) or progressive development of consciousness 
from more to less contracted states. Abhinava uses the expression ādiyāgacaryākrama in 
28/41a. Adiyaga is a rite that involves the sexual union. Abhinava considers it to be the 
most elevated rite. Jayaratha refers to it several times in his commentary on this section 
concerning the symbolism of the letters and elsewhere. See comm. on 3/82 (82cd-83ab), 
83 (83cd-84ab), 86-87, 89, 94cd-95ab, 95cd-96ab, 227, 228, 4/144, 5/122 (121), and 5/125 
(124). See also note 3,463. A quote in TÀv ad 4/243cd repeated ad 29/101cd-102, states 
that this is also done in order to examine whether the mind is firmly fixed on supreme 
reality of Siva and Sakti consciousness when engaged in ritual union with a partner. The 
point is that, although sexual union must, of course, commence as a practice belonging to 
the category of the Individual Means, it is can only be accomplished successfully in a state 
of consciousness free of thought constructs, characteristic of the Sambhava Means. Setting 
aside first of all identification with the body, freed of the sphere of objectivity in which 
thought (vikalpa) prevails, the individual identity of the partners merges into pure 
subjectivity of the vowel energies of AHAM, that have not yet flowed out into the 
objectivity of the energies of the consonants. 
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Accordingly, (Abhinavagupta) says (in the following verse) that it is 
proclaimed in all the scriptures to be the supreme goal (paramopeya). 
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paràparàt param tattvam saisá devi nigadyate | 68 || 
tat sdram tac ca hrdayam sa visargah parah prabhuh | 
deviydmalasastre sā kathità kalakarsini \\ 69 |l 
mahadamarake yage Sriparamastake tathà | 
Sriptirvasastre sa matrsadbhavatvena varnità \ 70 ll 


The reality (tattva) that is higher than supreme (transcendence) and 
lower (immanence) is said to be this Goddess. That is the ‘Essence’ (sara), 
and that is the *Heart'," the supreme emission (visarga), which is the 
Lord.”"* In (the section of) the Deviyamala dealing with the (mandala?" of the) 


?" Cf. below, 4/181cd-182ab and TĀv ad 4/182cd-183. 

?* Bmending prabhuh ‘(which is) the lord’ to prabhoh ‘of the Lord’, the meaning would 
be ‘the supreme emission of the Lord’. This makes more sense, as visarga is the power of 
Lord Siva, which is the Goddess. Sanderson (2011: 98) understands *prabhuh' not as a 
noun ~ ‘the Lord’ — but as an adjective of the supreme form of emission, which is thus 
‘prabhuh’ in the sense of ‘omnipotent’. Again, he translates supreme visarga, not literally 
as ‘emission’, but as ‘state of absolute potential’, He does so because no ‘emission’ of any 
content takes place at this supreme (i.e. transcendental) level. Indeed, we have seen that 
Mahe$varánanda also explains that the power Kauliki is the state of potency or ‘intent’ 
(aunmukhya). Even so, I understand Abhinava uses this term (and it is his own in this 
sense) to underscore the dynamic creative — emissive — state of the power of 
consciousness. Thus, below, the Heart, which upreme visarga, is said to be 
‘perpetually active’ (satatodita) as the universal pulse of consciousness (sámányaspanda), 
‘which is the outpouring (of consciousness) within one's own nature’ (4/183). Below we 
will see that there are three levels, forms, or states of ‘emission’. The supreme one is the 
emissive power of supreme consciousness (visargagakti). It is indeed an omnipotent 
potency at this level, but even so, it is also dynamic. It emits, as it were, incessantly, in 
perfect tranquillity in the eternity of consciousness, consciousness itself, as it were, which 
is thus ‘ever new’, renewed by its supreme inscrutable dynamism. The process of 
manifestation is this same ‘emission’ operating at the intermediate and lower levels of 
unity-in-difference, which is that of perception, that links the unity of the subject and the 
diversity of the object, and that of duality, which is that of its object, respectively. Thus, 
this ‘emission’ is seemingly triple. The image of Siva (Light) perpetually emitting Himself 
as His own divine power into Himself as the Goddess who is Himself and through Himself 
is both aesthetically and theologically significant. This is indeed ‘a state of absolute 
potential’, but it is essentially dynamic. The three powers of will, knowledge and action 
fused in the Heart of consciousness are not static. Rather they constitute the state of 
perpetual transcendental equilibrium of their flow into one another, embraced in their 
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Great Damara™ Sacrifice (yaga), She is called Kalakarsini (the Destroyer of 
Time)” who is situated on the head of the venerable Para (the Supreme). 
In the Malinivijaya (Sripiirvasastra) she is described as Matrsadbhava (the 
Essential Being of the Mothers).?? (68cd-70) (69-71ab) 


(The reality beyond) the ‘supreme’, that is, the transcendental Siva 
nature, and the "lower" immanent nature of Sakti, is the Supreme, which is full 
(all-inclusive and perfect in all respects). (It is) the ‘Essence’, called the venerable 


dynamic, inscrutable unity, which we perceive as the waves of the ocean of consciousness 
in and through each act of perception. Cf. below, 3/102cd-104ab. 

?" Sanderson (2005b: 102 n 38) points out that here the word ‘ydga’ denotes the mandala. 
He extracts two more cogent meanings from the sources of the term ydga, which most 
commonly denotes the sacrificial sacrifice. One of these is ‘pantheon’. In this sense the 
word yāga means ‘that which is worshipped’ (ijyata iti yagah). He supplies examples of 
this usage. Thus, Ksemaraja says, commenting on SvT 2/158b: yágar tatraiva vinyaset — 
‘one should place the object of worship (ydga) there’ ijyata iti yāgo mantraganah — ‘yaga 
is that which is to worshipped, that is, the hoard of mantra (deities).' For more examples, 
see Sanderson 1990: 31, n. 2: ‘For ydgah in this sense, lit. ‘that which is worshipped’ 
(ijyata iti yagah), see also SvT 13/1 and NT 16/58ab; SvT 4/522ab (yagarmh sarnhareta); 
BY f. 210v3 (yágar . . . asegari tatra vinyaset). TSà p. 191 (upasarhhrte yage). 

Another meaning of the term ydga is ‘that on which (the deities) are worshipped’ 
(atrejyanta iti yagah), that is to say, the mandala. Examples of this usage are found in the 
Mrgendra Kriyüpáda, 8/136 and in the Tantráloka itself (see below, 31/43a, 46c-47a and 
53ab). The term Damaraydga, in the sense of a variant of the Trika Trident mandala as 
taught in the Devyáyamala, is found below in 31/100ab. For the use of the term to denote 
the section of the work in which that mandala is taught, see TA 15/335cd. 

?? ‘Damara’ is a Kashmiri word for a feudatory, baron, or landowner, It can also mean, as 
it does here, ‘warlock’ or ‘magician’, The Damaras are central Asian people who settled in 
the Kashmir Valley centuries before Abhinavagupta, The presence of this term may be 
tentatively taken to be evidence that the Devyayamala (= Deviyamala) originated in 
Kashmir. The Sacrifice of the Warlocks takes place in a cremation ground, where 
assemblies of Yoginis and Siddhas gather. There the Trika Trident mandala is drawn with 
ashes of the dead, and offerings made to it of bodily fluids. This invokes the Goddess, who 
penetrates the adept and gives him a vision of her pervasive presence (vyapti) everywhere. 
See also below, 13/351cd, 15/335cd, 30/54cd-55ab and 31/100cd. 

?! The name ‘Kalakarsini’ or Kalasarnkarsini" (in the scriptural sources, more commonly 
called Kalasarnkarsani) literally means ‘she who drags time (into herself)’. Time is the 
hallmark of the flow of cognitive events that manifest between the polarities of subject 
and object in the course of perception, and more so of the flow of the breath, and hence 
life itself. Time measures out the flow of mundane objectivized experience. Time is thus 
emitted by the dynamism of unitary consciousness with and through the flux of perception 
through this polarity formed by its self-limitation. The withdrawal of time back into 
consciousness and the power that brings that about thus annuls this polarity, and with it 
mundane fettered existence. 

77 Read Sripardmastake sthita for ériparà mastake tatha. See below, commentary on 
15/254, where Jayaratha quotes this line with this reading. 

?5 MV 8/39-41ab. Below in 30/45cd-47 two versions of Matrsadbhava are given. The first 
is KHPHREM which is clearly from the Krama school and HSHPHREM which is drawn 
from MV 8/39-41ab. See, 31/97-100 and 15/250cd-253. These lines are quoted below ad 
15/252cd-255ab. 
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Sarabhattaraka (Lord of the Essence) etc. (It is) the ‘Heart’, that is, the secret of 
the venerable teaching concerning the Heart (hrdayanaya). (It is) the ‘supreme’ 
(form of emission), because the middling (parápara) and lower (apara) (forms of 
it) will be explained (further ahead).5 

One should connect (the phrase) ‘in the Deviyamala' with ‘in the Great 
Damara sacrifice (yãga)’ (as referring) equally to the same (scripture), that is to 
say, that (the latter) is one place in (that) book which first discusses (this 
matter). It is said there (in the Deviyamala): 


"The goddess Para is in the middle of that (Trika Trident). Paráparà is on 
the right (prong) and Aparà is on the left prong. Listen to what is above the 
middle prong. She who is the goddess Sarnkarsini, Parátità (Beyond the Supreme), 
is located (there). 

(She) is also said to be Mátrsadbhàva there (in the Málinivijayottara, 
where we read): 


24 Perhaps emend sárabhattárakah — Lord of the Essence — to sdrabhattarika — Mistress 
of the Essence. The nine-syllable Kalasarhkarsini Vidya is sometimes called ‘the Essence’. 
See TA 30/54-55ab commentary and note. 
?5 See below 3/211 ff. 
?* Abhinava clearly states below in 15/355cd that the Damaraydga is a part of the 
Devydyamala. 
?" This verse is quoted in full below in TÀv ad 31/97. Jayaratha quotes the last line ad 
30/54-55ab, where the nine-syllabled Vidya of Kalasarhkarsini is extracted. Clearly 
Jayaratha thought that this is the Krama version of the Matrsadbhava. Cf. TA 31/97: ‘The 
Goddess who destroys time (kdlantakd), who is established beyond Para (parātītā) as the 
(pure) will alone, devours the wheel of the trident continuously.' The Trident mandala 
constantly recurs throughout the Tantráloka, as it is the object of worship for all Trika 
rituals, beginning with initiation and represented inwardly in a number of ways. Thus for 
example, below in Chapter Fifteen, Abhinava presents a description of how the Trident is 
visualized in the body, worshipped internally and externally, as the core of both the 
common, basic initiation into Trika Saivism and the daily worship (nitydpija) of the Trika 
initiate. The Mandala, along with its accompanying Mantras and deities is THE 
characterizing feature of a Tantric system. Part of the primary core of the system is 
dedicated to a description of the mandala, the deities who reside in it, their symbolic 
valence and the rites centred on it. Other examples like the Trika Trident of the three-fold 
goddess Mālinī/Parā are Sricakra for Srividya/Tripura, and the Sarnvartimandala of the 
goddess Kubjikà. The same is true of Buddhist Tantric systems, ranging from the 
Dharmadhatu and Garbhadhatu Mandalas of the Kriya Tantras to Cakrasarhvara, 
Kalacakra, and other mandalas of the Yoga and Anuttarayoga Tantras. 

Chapter Thirty-One below is dedicated to the presentation of variant forms of the 
Trika Mandala drawn from a number of Trika Tantras. The one found in the Devyayámala 
is described in 31/85cd-100, where the relation to the Great Dàmara Sacrifice (and 
mandala) is reiterated, as is the presence of Kalasamkarsini (ibid. 31/97-100). This Trika 
Tantra is especially important for Abhinava, who quotes it not less than thirteen times, as 
it represents a branch of Trika that has syncretised with the Krama of the goddess 
Kalasarnkarsini. There she is considered to be the supreme deity of the Trika, as she is 
(secretly, as it were,) by Abhinava in his Anuttara Trika, in which she is the highest form 
of Para, the supreme Trika goddess. As such, Kalasarnkarsini is sometimes referred to as 
Paratita — ‘Beyond the Supreme’. Accordingly, she is appropriately visualized here on 
Para’s head above the Trika Trident. 
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"This is taught, namely that this is the supreme essential being (sadbhava) 
of the Mothers (matr). * 


The Letter I as the Power of the Will 


After (Abhinava) has defined the powers of consciousness and bliss in 
this way, he talks about the energy of the will (icchásakti). 
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The reflective awareness that (emerges) from the conscious nature 
within this union (of Siva and Sakti) is the power of the will (iccha) (I). She is 
Para (the Supreme goddess), who is the source (and power) (prabhu)"? of the 
energies Aghora (latent within Her). (71) (71cd-72ab) 


?* MV 8/4lab. Also quoted below in TAv ad 4/177-178ab. Cf. sadbhüvam 
mütrsamghasya hrdayam . . . . ibid. 20/36a. ‘(This seed-syllable) is the essence of the 
group of Mothers, its heart’. The form of Mátrsadbhàva in the MV is extracted in 8/39-40, 
There it is HSHPHREM. Cf. below 15/250. Observe that here, Abhinava refers to a 
manner of referring to Para and her seed-syllable (‘the Heart syllable) as the ‘essence of 
the Mothers’, which, as a description of it, coincides with the proper name of the seed- 
syllable (KHPHREM) of Kalasarnkarsini. Accordingly, below in 30/45cd-46 Abhinava 
presents KHPHREM as Matrsadbhiiva, then quoting MV 8/39-41ab and commenting on 
that in 30/47-49ab, he presents HSHPHREM as the Essence of the Mothers and also of 
Bhairava. Thus, he very clearly makes the point that the two are essentially the same. 

The Mothers appear in the texts, inscriptions and sculpture as early as the 2" or 
3" century CE. They are mentioned both as nondescript hordes (gana) and more 
commonly, as an early important grouping of seven (corresponding to the Pleiades), and 
then as eight directional energies of gods who are their consorts, and from whom they 
derive their name. The first of them, for example is Brahmi (or Brahmayani), the consort 
of Brahma (see below, 3/109cd-110ab (109) and note). The Tantras identified the Mothers 
as the energies of Speech embodied in the letters of the alphabet. The eight Mothers came 
to govern the main phonemic categories of the fifty letters, each of which are themselves 
Mothers. Indeed, the term may be applied to the syllabic contents of Mantras governed by 
fifty ‘Little Mothers’ (mātrkā). This appears to be the most immediate sense of this line 
which Jayaratha quotes from the MV (8/41ab). Thus, it comes at the conclusion of a series 
of depositions of mantras, their ‘limbs’ and letters onto the body of the Trika worshipper, 
which transforms it into that of the deity and so serve to purify him and prepare him to 
worship it. Accordingly, Kalasarhkarsini, the form of Kali who is the goddess of the 
Krama, is addressed as Matrsadbhava, the Essence of the Mothers, with reference to her 
sacred sonic body. The word for ‘mother’ — mátr — also means ‘perceiver’, so by a happy 
play of words, Her name is understood in the Anuttara Trika perspective as representing 
Her true essential nature as the dynamic consciousness which is 'the Essence of the 
Perceiver'. 
?? We have seen (above, note 3,218) that the word ‘prabhu’ may be used as an adjective 
meaning ‘powerful’ or a noun meaning ‘lord’, in the sense of ‘one who is powerful’ or has 
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(The experience) within this union, the nature of which has (just) been 
explained, accords with the dictum ‘bliss is the nature of the Brahman’.?*° This is 
because (pure) consciousness (cif) predominates. (Whereas) the reflective 
awareness that arises within the supreme subject as the desire to emit (itself into 
the sphere of objectivity) is this power called the will (icchasakti) (who governs 
the Aghora energies, of which it is said): 


‘Similarly, Siva’s Peaceful (Aghorà) energies bestow on men the fruits of 
Siva's abode. The knowers of that (reality) call these powers supreme (pará).'?' 


As Aghorà (energies), described in this and other ways, are just the pure 
freedom (of consciousness), they are devoid of the Ghorà energies that generate 
duality and the others.” (The power of the will is their) ‘source’ (prabhu), that is, 
the cause (nimitta) of (their) origin (prabhava) (and power). It has encompassed 
the endless aggregates of energies, and so she should then be called Parà 
(Supreme), who conjoins (her devotees) to what is most excellent 
(sarvotkarsayogini). This is the meaning. So too, with regards to the main point, 
the arising of the third letter (I), which is the energy of the will (icchasakti), has 
been described in this way. 

And that is the power of the will (of which there are two moments. It is 
said (in the Sivadrsti that): 


power over others. It may also mean 'source'. Thus, the same word serves to denote the 
'oddess both as the power and the source of the energies. 

^" See above, note to TÀv ad 1/242. 

?' MV 3/33. The three hordes of Mothers called Aghorà, Ghorà and Ghoratarà, that is, 
Not Terrible, Terrible and Most Terrible, are the attendants of the goddesses Pari, 
Parapara and Apara, respectively. The first are governed by the energy of the will, and so 
Jayaratha refers to them here. The second group, which is governed by the power of 
knowledge, is mentioned further ahead (3/74 (74cd-75ab)), as is the third group, governed 
by the power of action (TAv ad 3/103cd-104ab). These three types of energies are 
described in the MV. They are mentioned several times, and as they function together, it is 
convenient to define them in one place, as they are in the MV, where we read: 


"The Extremely Terrible (Ghoratara energies) are said to be the lower (apard) 
ones; embracing the individual souls (rudranu) attached to sense objects, they cast them 
down to ever lower levels. 

The Terrible (Ghorà powers) are the middle ones (pardpara); like the previous 
(ones), they engender attachment to the mixed fruits of action and block the path to 
liberation. 

Similarly, Siva's Peaceful (Aghora) powers bestow on men the fruits of Siva’s 
abode. The knowers of that (reality) call these powers supreme (para).’ MV 3/31-33. See 
Dyczkowski 1992a: 70 (with reference to SpSarn p.21) and ibid. 337 note 47, with 
reference to Ksemaraja's quotation and explanation of these verses in his SpNir p. 67-68. 
?* The Aghora energies are those that are ‘not Ghora’, that is, Not Terrible. The privative 
prefix indicates that they are devoid of the other energies, Most Terrible and Terrible, who 
operate in the spheres of duality (bheda) and unity-in-diversity (bhedabheda), 
respectively. As energies of Para, they are experienced in the nondual consciousness of the 
perceiver. Similarly, the Terrible Ghorà energies of Parāparā are experienced in the 
domain of the means of knowledge, and the Most Terrible Atighora energies of Aparà in 
the domain of the objectivity. See below, note 3,245 and 3/103cd-104ab. 
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“When however (after resting within itself), consciousness is (in a state) 
propense (unmukhità citt) to instigate the emanation of the (wonderfully) various 
deployment of the many phenomena by the expansion of the joy of the glorious 
power which is the inherent attribute of consciousness, that is (then) the first 
moment of the will (prathama tuti). ** 


Thus, (the power of the will,) which is the initial pulsation (of creative 
consciousness) (ddyaspanda) described (here) and elsewhere, is (just) the bare 
propensity to externalization (bahiraunmukhya), which is the pure will 
(icchamátra) unsullied by (the objectivity) to be emitted. (This is one aspect.) Or 
else, in its external form (within the sphere of the object of desire), assuming the 
nature of the exertion which, coloured with each particular object (visaya) of 
desire, is the arousal (praksobha) (that stimulates),"* it is endowed with 
sovereignty (aisvarya) (over all).?* Thus, (the will) is of two kinds.2 That is said 
in the venerable Pratyabhijnia: 


75 $Dr 1/7cd-8. Read with printed text of the $Dr città for cintd. 1/8d is quoted below ad 
15/335cd-338. See above, notes 1,1105 and 1,1213 and below, 3,236 and 3,241. 

7^ The meanings of the word ‘ksobha’ given in Monier-Williams’ dictionary are: 
‘shaking, agitation, disturbance, tossing, trembling and emotion." It is commonly used in a 
general non-technical sense to denote the ‘agitation’, ‘disturbance’ or ‘arousal’ felt by a 
lover who is romantically engaged with his or her partner. In the present context, in its 
technical sense, it denotes the activation of the energies of consciousness which entails 
their ‘disturbance’, that is, ‘arousal’, from their potential, unmanifest state of rest 
(viśrānti). In this state the energies, creative states, and manifest forms of consciousness 
abide as potentials, waiting, as it were, to be actualized. This is their ‘undisturbed’, 
"unaroused', ‘unactivated’ state, in which they abide together in a harmonious balance 
with one another and the fundamental reality that sustains them, within which they are 
contained, at rest. These potencies emerge and become active when they are ‘aroused’ and 
their substratum is ‘disturbed’. The ‘disturbance’ or ‘arousal’ in this case is the 
conjunction of the will with an object or more specific intention. The will is now directed 
at a goal, although it is still internal, that is, within consciousness. It is in a state of 
heightened intent. In this, the second moment of the will, it is doubled, as it were. The 
universe, which is to be emitted, now shines within consciousness as the intended 
universe, over which consciousness (as it contains it within itself and is its source) is 
complete master. Analogously, one form of reflective awareness follows after another, 
marking the unfolding of emanation through a series of such ‘disturbances’ that ‘arouse’ 
and ‘activate’ potentials into actualization by processes of intensification, conjunction and 
degrees of definition and objectification. As the context demands, one or other translation 
may be more appropriate; even so, all the meanings are intended to varying degrees. 

*S Read aisvaryabhajamand for aisvarya bhajamana. 

?* The first kind is the first moment of the pure will. It is the initial stir or tension of 
intention. It is like the instant when a wave is just about to form in a still sheet of water, or 
a sprout is just about to burst from its seed, or when one is just about to clench one’s fist 
(cf. ŚDr 1/13cd-17). It is represented by the vowel I — icchd — meaning will or desire. In 
the first moment, no specific object of desire has developed. Consciousness is still at rest 
in itself, although primed to emerge out of itself and pour out into manifestation. The 
second is the immanent will, now actively directed towards the goal of emitting the outer 
universe of manifestation, which is the objectivity that has aroused it out of its initial 
repose. However, this is not the common desire of individual subjective consciousness 
which views its object of desire outside itself, and so is beyond its control. At this stage, 
the object of desire, that is, everything which is to be emitted, is still within consciousness, 
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“(When the power of consciousness) is only in the form of the pure will 
(icchamatra), it is distant from (all) that is (yet) to be emitted, whereas when it 
assumes the nature of a certain (inscrutable) exertion, it is close (to the sphere of 
emanation). 


The Letter I as the Power of Sovereignty 


(Now) the first form (of the will) has been described. In order to describe 
the second (form), he says: 


aa SET Sart weed | 
were: TH sea ara: AAT: 1 93 di 


saiva praksubdharüpà ced isitri samprajayate | 
tadaghorah para devyo jatah Saivadhvadaisikah W 72 I 


If this same (power of the will) is in its aroused (praksubdha) form, it 
becomes Isitri (the Sovereign One) (1). Then the supreme goddesses 
Aghorā,” who are the teachers of the Saiva path, come into being. (72) 
(72cd-73ab) 


‘Then’, when the power of the will (icchásakti) is aroused (and activated) 
and is (in its aspect as) Lordship, the supreme goddesses Aghorà are born, that is, 
manifest externally. This is the meaning. That itself is (the power of the will’s) 
sovereignty, namely, (its) external manifestation as each of the endless number of 
particular powers. Moreover, because the difference (between all these energies) 
is not (yet) clearly manifest in that way, their activity consists in manifesting their 
own innate nature; accordingly, they are called ‘the teachers of the Saiva Path’. 
Thus, they do not obstruct the path to liberation, as the Ghora and other powers 
(do). This is the meaning. So too, with regards to the main point, the arising of the 
fourth letter (I) has been described in this way.2” 


and so completely under its control. This form of the will is thus the sovereign power of 
consciousness that governs the universe. It is represented by the vowel I — /sika, meaning 
sovereign power. 

23? These lines are in prose. They cannot be traced in the Utpaladeva’s published works. 
Perhaps they are drawn from the lost 7ikà or Vivrti by Utpaladeva on his 
8 Read taddghorah for tada ghorah. 

?* The vowels represent phases of the expansion of cosmic consciousness within Siva 
from Himself as transcendental Anuttara (A). Here, at this pure level, ‘external’ and 
‘internal’ are relative terms with respect to states that are experienced by the self-reflective 
awareness of Siva consciousness. Here the ‘outer’ universe is experienced as the countless 
energies of consciousness. The sovereign power of Siva, by virtue of which He is the 
sovereign Lord of all His energies, is His will, ‘aroused’ in this state by the outpouring of 
the energies within him representing the countless manifestations He wills into being. 
Thus, at this stage, the form of reflective awareness is one of external phenomena 
experienced as the energies of the omnipotent will which, although differentiated, are 
experienced within and at one with consciousness. The reflective awareness consciousness 
has of itself here is as the supreme perceiver, as it is in all the forms of reflective 
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The Letter U as the Power of Knowledge 


Having defined the power of the will with two aspects, he goes on to 
describe the power of knowledge. 


TTI u: WTA: | 
maA Am arma Pert: 11 3 d 


svatmapratyavamarso yah pràg abhüd ekavirakah | 
Jjhatavyavisvonmesatma jRüanasaktitayà sthitah W 73 Il 


The reflective awareness of one's own nature that, prior (to its 
aroused state), dwelt alone without companion (ekaviraka), and is (at the 
same time) the expansion (unmesa) (U) of the (objective) universe which is 
(yet) to be known (jfidtavya), abides as the power of knowledge. (73) (73cd- 
74ab) 


Here indeed, (the reflective awareness of one's own nature) is ‘prior’ to 
the aroused state, because before that there is no separate object of awareness, and 
so it rests within its own nature alone. Thus, it is ‘alone without companion’ 
(ekaviraka).” As the power of knowledge, that same reflective awareness which 
was (before), abides as (the inner) expansion (unmesa), that is, the initial stir 
(adyah parispandah) of the desired universe as the inner object of enquiry." This 
is the teaching concerning the fifth seed.” 


awareness represented by the vowels. In the sphere of duality, the forms of reflective 
awareness are those of the contracted consciousness of the individual perceiver, with 
respect to which phenomena are experienced as independent of it, although they are not. 
Thus, whereas at the lower level the countless ‘desires’ and ‘intentions’ of which 
phenomena are the object and result mislead, at this level they are sacred energies, that is, 
goddesses who elevate consciousness. 

%0 Cf. above the last line of TÀv ad 3/66cd-67ab (67). 

* We have seen that the will, first as a potent tendency, and then applied to its object of 
intent, develops into the initial moment of perception of the inwardly willed universe. 
Expanding and vibrant, it is the source of the cosmic perception which generates, even as 
it contemplates, the unfolding objectivity within it. This is its initial stage, that is, the first 
moment of perception, which is the desire to see (didrksd). In the second moment it is 
articulated in the thought construct which identifies its object. Thus, the former can be 
experienced directly by paying careful attention to the pure conscious state between the 
falling away of one thought and the arising of another. As the Stanzas on Vibration teach: 


"The expansion of consciousness (unmesa) that takes place when one is engaged 
in a single thought should be known to be the source from which another arises. One 
should know that for oneself.’ (SpKa 41, cf. below 8/4-8; see Dyczkowski 1992a: 255- 
256) 

%? There are numerous symbolic representations of the Sanskrit alphabet in the Tantras. 
They are also found in the Puranas. Virtually all of them consider the vowels to be 
feminine and the consonants masculine. Here it is the other way around. The vowels are 
Siva's seeds (bija), which are deposited in the wombs (yoni) of the consonants, thereby 
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He (now) links that with the point of view of his own system (dargana).** 


zd ee eat aR oT ques gd 
qed Yaryeariactirery i ex di 


iyam parüparà devi ghoram yä matrmandalim | 
srjaty aviratam $uddhüsuddhamürgaikadipiküm V 74 M 


This is the Middling (Parapara) Goddess, who emits without ceasing 
the Ghorà circle of Mothers, which is the sole illuminator of the pure-cum- 
impure Path. (74) (74cd-75ab) 


As is said concerning the Ghora (circle of Mothers): 


"The Terrible (Ghord powers) are the middle ones (paráparà); like the 
previous (Most Terrible ones), they engender attachment to the mixed fruits of 
action, and block the path to liberation.’ 


‘(They illumine) the pure-cum-impure (Path)’, in the sense that they do 
not cast (the ignorant) down into increasingly lower (states), as do the Ghoratara 
(Most Terrible powers) and others.” 

Here (in this case), like the power of the will, the power of knowledge is 
also of two kinds, according to whether the object of knowledge is more or less 


fertilizing them and rendering them articulate. Speech embodied in the sound of the Vedas 
has been venerated as sacred since early Vedic times. The notion that the phonemes of which 
Speech is composed are also sacred and hence deities in themselves goes back at least to the 
earliest Upanisads, although initially there was no distinction between male and female 
phonemes. In the Chdndogyopanisad (2/22/3) we read: 

‘All vowels are the embodiments of Indra; all consonants are the embodiments of 
Prajapati; all consonants are the embodied. If one should reproach a person for [the 
pronunciation of] his vowels, he should tell that one: “I have taken refuge in Indra, He will 
answer you.”” (Hume's translation) 

?^ Abhinava's ‘own system’ is the Trika expounded in the MV, from which he draws the 
following verse. 

24 MV 3/32, see above TAv ad 3/71 (71cd-72ab) and note. 

> The lowest, Most Terrible (Ghoratara) energies only throw down the individual soul to 
lower levels. The peaceful, Not Terrible (Aghora) energies elevate it. The middling ones 
keep the soul from developing by making it attached to worldly enjoyment. This is how 
they ‘illumine’ the impure path, that is, the binding domain of Maya. However, they also 
illumine the pure path, which is the domain of developing Siva consciousness beyond it. 
Thus, at times, they help the fettered soul to perceive the higher spiritual realms, even 
though its vision is obscured by attachment. Accordingly, these energies are related to the 
expanding power of knowledge. However, without the Aghora energies of the will to 
realisation, the soul cannot rise to them. Even so, it perceives that this is the pure realm of 
liberated consciousness well enough at least to maintain the present level of its fettered 
condition without falling further. See above, note 3,232. 
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predominant (with respect to subjective cognitive consciousness). ^ The nature 
(of the power of knowledge) when the object of knowledge is not predominant 
has been explained there (in that context); now he describes its nature when it 
does predominate. 


The Letter Ü as the Decrease of Subjectivity 


TAT: Wa ae Tea: | 
Se Sera Ad WeD od wy odi 


jfieyarisah pronmisan ksobham yadaiti balavattvatah | 
dinatabhdsanam samvinmátratve jayate tadà V 75 |l 


When the objective aspect, in the process of expansion, is aroused 
(out of its state of rest within itself), an appearance of a lessening (ünatà) (of 
subjectivity) (Ü) takes places within pure consciousness due to the powerful 
(influence of its arousal). (75) (75cd-76ab) 


When the objective aspect becomes prominent (udrikta) with respect to 
cognitive. consciousness (jfidna) and so is clearly apparent, (the power of 
knowledge) ‘is aroused’, that is, assumes a varied form as each particular (object 
of knowledge), such as ‘blue’, ‘pleasure’ and the like." Then, because objectivity 
predominates, a decrease of cognitive consciousness (jana), that is, a state of 
incompleteness (apiirnatva), manifests within the pure cognitive state 
(anamátra), and it comes to be contracted. This is the arising of the sixth letter, 

He (now goes on to) discuss that further. 


“© The word ‘jfieya’, which is translated here as ‘object of knowledge’, literally means 
‘what needs to be known’. As such, in this case, it is not yet known externally in a fully 
defined way as a particular entity or reality, This phase is marked by the initial 
‘expansion’ or ‘opening up’, that is, activation of the power of consciousness to know the 
contents of its own manifestation. The next phase, in which the object of knowledge 
becomes more predominant, marks the descent into the sphere of outer manifestation, 
where the ‘object of knowledge’ that ‘needs to be known’ presents itself to an individual 
perceiver, separate from it, who wishes to know it. This he comes to do through the 
normal process of perception, which culminates ideally in the formation of a clear, distinct 
and correct notion of what the object is. The form of reflective awareness of this phase is 
that of the limited, conditioned forms of consciousness. This aspect is thus appropriately 
called ‘Decrease’. However, this is taking place within the inner domain of consciousness, 
where it is experienced through and as a form of its own reflective awareness. Thus, its 
own unconfined plenitude is never compromised. Indeed, encompassing limitation, it is in 
a sense all the more complete. See above, note 1,434 and below, 3,273. 

% Bach of the three energies of will, knowledge and action are in two basic states, 
namely, *unaroused' and ‘aroused’, The former is the condition when they rest in their 
own energy as potencies; the latter when they operate actively in relation to their object, 
with which they are identified, and which may or may not be internal, that is, at one with 
consciousness. See below, 3/82 (82cd-83ab), where the term is defined. 
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Té Taree fare seat |d 
se aAA TE: 11 o8 dd 
sé qeHewewss raha uma 


rüdham tajjfieyavargasya sthitiprarambha ucyate | 
rüdhir esa vibodhabdhes citrakaraparigrahah W 76 ll 
idar tadbhedasamdarbhabijam cinvanti yoginah | 


When that has developed (rüdha), it is said to be the beginning of the 
persistence (sthiti) of objectivity. This state of development (rüdhi) amounts 
to the assumption of diverse forms by the ocean of consciousness."* Yogis 
discern this (stage) to be the seed of the weave of duality (bhedasarndarbha).' ^ 
(76-77ab) (76cd-77) 


(When) ‘that’ manifestation of a decrease within pure consciousness ‘has 
developed’, that is, once (its) development has taken place, ‘it is said to be the 
beginning of the persistence (sthiti) of objectivity’, consisting of each particular 
(object), such as ‘blue’ and ‘pleasure’. It is not persistence directly manifest 
(saksüt), because that takes place when the power of action (arises, which 
generates duality, so that objectivity is projected outwards). (So) what is its 
development? It is said that ‘this state of development (rüdhi) (amounts to the 
assumption of diverse forms by the ocean of consciousness)’. By this is meant 
that (at this stage) there is no object of cognition of any sort separate from 
cognition, rather it is that (cognition) itself (which manifests) as each particular 
manifestation. 

Thus because ‘(the ocean of) consciousness’ has assumed ‘diverse 
forms’, this has been explained to be the decrease of pure consciousness, which is 
the sixth (letter). ‘Yogis discern’, that is, know this as being the cause of ‘the 
weave of duality'. Those who are not yogis do not, because (they are only) 


% Perceptions are like waves that rise and fall from the ocean of consciousness. When the 
wave just begins to form, as evidenced by a subtle tension that forms on the surface of the 
water, this is the state of ‘expansion’ or ‘opening up’ (unmesa). Nothing has happened yet, 
just the surface has been primed, as it were, and so is filled with the energy that will burst 
into the actual powerful thrust of the wave that emerges from it. The initial state of rest 
thus decreases as the ocean of cognitive consciousness heaves up to the sky above, the 
domain of objectivity in which perceptions and their objects rise up out of subjective 
consciousness to then recede back into it. Thus, stage is said to be a state of Decrease 
(anata) (0), from the point of view of the subjectivity of oceanic universal consciousness, 
which, for objective perception to be possible, must contract down to focus on the 
particular object perceived by a particular subject. Thus, perfectly ‘full’ and all-embracing 
subjective consciousness is no longer so. At this stage everything is still within 
consciousness, so also called the Wave (ürmi) (U), it is the inner movement of 
consciousness heaving and ebbing within its infinite Being, as all things rise and fall away 
within it. In this way, the ‘contraction’ of the waves does not compromise the plenitude of 
the sea. 

Read with MSs C and Jh and Jayaratha bhedasarndarbha- for bijasarndarbha-. 
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conscious of gross duality, which is essentially (the product of Maya, which is) 
the power of action." This is the meaning. 

Indeed, here (according to this view), this is the group of six (forms of) 
reflective awareness which constitute the main (forms) of supreme reflective 
awareness because, uniting with one another or with objectivity, all (the forms) of 
reflective awareness arise. As (Abhinava) will say (further ahead): 

‘Just the group of six vowels (A, A, I, I, U and U) alone is the root (of all 
the others) here in the series of letters.” 


> Yogis inwardly attend to their oneness with their pure conscious nature. This means 
that they focus their attention on the essential subjectivity of consciousness, not on its 
object, as those who are not yogis do. Thus, they escape the duality generated by the 
power of action, that is, Maya, which operates by disassociating the perceiver from the 
perceived by the processes of identification of the subject with the psychophysical 
components of the sphere of objectivity induced by the ignorance of his true purely 
subjective identity with consciousness. The power of action is identified with Maya at the 
individual level, because it is the power to act in the state of ignorance of oneness that 
generates duality, and hence the binding Karma that originates from that ignorance and 
sustains it. At the universal level within consciousness, we shall see that the power of 
action is the power of consciousness, which, embracing within itself all its energies, 
generates and sustains their ebbing and flowing even as it rests tranquil in its deeper, 
fundamental nature. 

5! Below, 3/185ab (3/184cd). These six letters symbolize the primary aspects of the 
reflective awareness of supreme consciousness. This is because all the subsequent aspects, 
symbolized by the letters of the alphabet that follow, are generated from them by their 
combining together in various ways and associations with objectivity. They represent the 
primary pre-discursive state of consciousness, when reality is still not objectivised 
externally, and consciousness is experienced as containing within itself all things. 
Reversing this perspective, Abhinava explains how these phases of reflective awareness 
operate in the course of mundane perception in his commentary on the Paratrisika: 


"Every time knowledge (vijfdna) (of any quite ordinary) thing, such as a jar, 
arises, one experiences that the perception (jfdna) is self-luminous and variegated by the 
(various) parts of the jar, which is the object to be known (U). There also, in this same 
variegated form, one can experience an initial subtle outpouring (of the perception) of, for 
example, a jar. This is because one perceives that anything may arise from any one thing 
in some circumstance or other, but not from non-existence (U). (The same may be said 
with regards to) ‘lordship’, which is proved (to be as it is) by the testimony (pramdna) of 
one’s own consciousness (that experiences it directly). Indeed, it is nothing but an 
expression of the freedom of consciousness, and consists of the (immanent) intention of 
coming into being of (some phenomenal) entity (bhàva) (I). That state of freedom, dense 
with consciousness, completely full (and perfect), that consists of (the first) condensation 
of that thing (1), is perceptible (in the same way). (Finally,) one is free to the degree that 
one abides within oneself, dense with bliss. Thus, the presence of (this inner) bliss is also 
undeniable (A). The possessor of power, Anuttara, the venerable Bhairava, whose essence 
is a supreme ineffable aesthetic delight, shines (resplendent) everywhere as the agent (who 
does everything and is present in all things) (A). When contemplating the nature (of the 
six moments of) Anuttara, Bliss, Will, Lordship, Expansion and Decrease, by considering 
them separately (one by one), they rest on the plane of knowledge. (Then) these divine 
energies of consciousness fall (and operate) all together, not otherwise than consciousness 
in itself and for itself. This is because (consciousness) is perfectly full and so is devoid of 
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There (amongst them), Anuttara and (its) Bliss (@nanda) (are both) just 
pure consciousness alone, and so in terms of that (consciousness), there is no 
difference (bheda) between them, and so there is no question of objectivity 
(prameyay" (arising there). 


The Neuter Vowels r R 1 L?* 


(Next Abhinava) begins to explain the four-fold form of the power of the 
will (icchásakti), (symbolized by the letters r R | L), when it is coloured by the 
object of desire (isyamana). 


sanS STEHT a a i we di 
sur fe a seq sector sug | 


icchüsaktir dvirüpoktà ksubhitaksubhità ca ya 77 M 
igyamánar hi sā vastu dvairüpyenátmani srayet | 


The power of will is said to have two forms, aroused and unaroused. 
It deposits the desired reality (isyamanam vastu)™ in two forms within itself. 
(77cd-78ab) (78) 


The object of desire (has two forms), because a) it is the pure Light alone 
(of its manifestation as desirable), and b) is (in a state of) rest (visranti) (within it). 
Thus, the vocalic resonance (Sruti) of (the letters) R and L is here (amongst the 


diversity, because it is the adventitious limitation of objectivity that divides (all things up) 
and that exists solely as perceivable through the body.’ PTv p. 170-171. 


The jar of this example is still one with subjective ‘I’ consciousness here in the 
sphere of the reflective awareness of the vowels. As it progressively reaches the states of 
awareness of the domain of the consonants, it comes to be perceived by the individual 
perceiver as an external, objective ‘this’. Moving back and inwards, Abhinava argues, we 
must admit these preceding stages that lead back, one from the other, to the fundamental 
consciousness of Anuttara. 
7? The moment Anuttara is experienced, its essential Bliss arises, which brings the 
polarities of Siva and Sakti together, and dissolves them into the supreme reality they 
themselves are. Reflective awareness oscillates between the transcendental stillness and 
the pulsing activity (spanda) of cons which is the emission (visarga) that flows 
from the union of Siva and Sakti. This is the bliss (@nanda) of the dynamic 
interpenetrating union of immanence and transcendence. There is never any duality in this 
whole process. It is the eternal state of being, free of all possible objectivity, which is the 
very life of Reality. The remaining following four forms of primary reflective awareness 
mark stages of the inner development of objectivity within consciousness. However, at 
this stage, that is, within the series of states symbolized by the vowels, it is experienced as 
one with it, and so does not break up its unity. 

?*! See also below, 3/175cd-179ab (175-178). Concerning the four neuter vowels, see PTV 
Singh p. 189 ff., 210 ff., and 214-215. 
?* Read vastu dvairüpyena- for vastudvairüpyena-. 
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vowels), because their nature is to illumine and to paralyse (respectively). He 
says that (in the following verse): 


?* The following passage from the TSa (p. 12-14) summarizes what has been said up to 
now and what follows: "There (amongst the aggregate of energies that constitute the 
Lord's freedom), three are thus the main energies of the Supreme Lord; namely, Anuttara, 
the Will (icchà), and the Expansion (unmesa of knowledge). These are the three forms of 
reflective awareness, A, I and U. The entire unfolding flow (prapafica) of energy is 
formed (and contemplated) (carcyate) from these three. Rest within Anuttara (A) is Bliss 
(ünanda — A). Rest within the Will (iecha — I) is Sovereignty (sana — I). Rest within the 
Expansion (unmesa of knowledge — U) is the Wave (ürmi — U) (of inner manifestation), 
which is the beginning of (the unfolding of) the power of action. This the triad of (the 
forms of) reflective awareness — A, I and Ü. Here the first group of three forms of 
reflective awareness (that is, A, I, and U) are solar, because their essence is a part of the 
Light (of consciousness). The other group of three (forms of) reflective awareness (that is, 
A, I, and U) are lunar, because they are predominantly the joy which is the essential nature 
of repose (in the first three forms of reflective awareness of consciousness). This is such 
as long as the objective aspect (karmárisa) does not enter (into the form of reflective 
awareness). If the object, which is called (respectively) the object of desire and dominion, 
enters into the Will (I) and Sovereignty (D, it is divided into two types. (These are the 
seeds of Fire and Earth, formed) by the sound R, (which arises) by virtue of the Light (of 
consciousness), and the sound L, (that arises) by virtue of the repose (of consciousness), as 
the nature of these two, as light and inertia, respectively. The object of desire and 
dominion does not present itself here in a fully evident state, as an external object. If that 
were so, then it would just be an external phenomenon (Kàrya), not Will and Sovereignty. 
Thus, because they are not clearly evident, R and L are present as a resonance which is not 
yet (fully) determinate, that is, without having the consistency of the consonants. (In a 
nutshell we say that) these four letters — p R | L — are ‘neuter’ because they combine in 
themselves the image of consonants as they do vowels.” 


In his commentary on the Pardtrisika, Abhinava explains: 


‘(Anuttara,) which is such (i.e. the plane of the reflective awareness of Bhairava), 
in the course of its unfolding (prasaranti) is the power of Bliss, A. When it has unfolded 
(completely) (prasrtà), it is full (unconditioned) will (iccha), (represented by the letter) I. 
The same will, desiring to perceive (jighrksanti), is sovereign lordship (isana), by virtue 
of the freedom, which is the impending power of knowledge. (It is represented by the 
letter) I. In the act of expansion (unmisanti), it is the power of knowledge, consisting of 
the expansion (unmesa) of the object of desire (isyamüma) in its universal state 
(sakalabhdva). (It is represented by the letter) U. 

The consciousness (samvid) of Anuttara, which is in a state of expansion 
(unmisattà), is decreased (unībhūtā). The cause of this decrease is the contraction 
(samkoca) (of subjective consciousness) brought about by the totality of all things, (which 
emerge) after (the initial) expansion (unmesa) of the inner vital principle of all things. 
Tending to expand further, diversity begins to progressively manifest inwardly in a state 
which is unevident (asphufa), similar to the objectivity (perceived by) the inner mental 
senses. This state of impending expansion thus decreased, encompassing within itself all 
things that are thus ‘carried’ (üdha) by it is the teat (üdhah) of the wish-granting cow 
(anarigadhainavi), which is supreme Deity. (The initial expansion of consciousness thus 
decreased is) the power of knowledge, that has flowed forth (prasrta) and is well evident 
(susphuja). (It is represented by the letter) U.’ PTv p. 168-169 

Abhinava writes in the first section (khanda) of the MVV: 

(A) yah prakàsah sa evayarh pratibhati tatha tatha | 
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SPAM WIM SISTSTAT 1 ed dI 
SATA: Sores SRTGTUI |d 


aciradyutibhasinya Saktya jvalanarüpaya \\ 78 M 
isyam@nasamapattih sthairyenatha dharátmaná | 


(Moreover, the absorption which is) the attainment (samapatti) ^5 of 
the object of desire takes place either (for a moment) by the power 


naiva cànyasya kasyàpi sa tu bhaty eva kevalam |I 

sa eva paramodarah sarvasyaivdvabhasakah | 
svatantra iti tasye faktih [Saktisvatantryeti pathah] svatantryasarnjfità W 
(A) sa ca svatmani intas tadanyübhávayogatah | 
svütmavisràntir evaisà devasyananda ucyate |l 

(D svátantryamahimà vasya svarüpád aprthaksthitih | 
svaprakáse nije dhàmni bhdsayed bhavavibhraman || 
(I) bhāsanā ca kriyásaktir iti ástresu kathyate | 

yayü vicitratattvadikalana pravibhajyate |l 

(U) bhāsanānavabhāte ca katham nama prakalpate | 
tad asydntahsthitam bhanam jÓnánasaktir ahar smrtà W 


*(A) This is that Light (of consciousness) that shines in this way and that. It is not 
(the Light) of any other at all. It is that alone which shines. That alone is supremely 
lustrous — it illumines everything. It is free (and independent), and so its will is the power 
termed ‘freedom’ (svatantrya). (86-87) 

(A) And that is at rest within itself by association with the non-existence of 
(anything) else. This repose within itself is said to be God's bliss. 

(D) Or else His abiding state, which is not separate from His own essential nature, 
is the glorious power of His freedom, and he shines forth the restless activities of 
phenomena within his own self-illumined abode. (88-89) 

(I) The act of sl ining (and illuminating) (bhásaná) is sai 
the (Lord’s) power of action, by virtue of which one perceives the progressive effecting 
(kalanà) of the various reality levels (tattva) and the like. (90) 

(U) How does one conceive (anything) if the illumination (of the Light of 
consciousness) does not shine? That is its inner light, the power of knowledge, which is 
said to be ‘I’ (the experience of subjectivity). (91) 

Such is the extent of the God's nature as just own nature alone. That is called 
"Unmesa' (‘opening up"), and so the pervasive Lord possesses five powers. (92) 


trigaktir ekasaktir và devo và kevalah sthitah | 

Saktir evátha devi sa sácasàstre (> sára-) nirüpyate \\ 
vaksyate ca jagaddhatuh kathitetyaditah param | 
saikà saty anekatvam vai gacchatiti mahesind || 


The God possesses three powers, one power, or abides alone. Now (His) power is 
the Goddess, who is described in the Trikasára (Sárasastra). It will be taught that ‘it is 
said that (the power) of the Benefactor of the universe . . . ete.’ The Great Lord has s 
that ‘She, being one, becomes many’,’* (93-94) 

*MV 3/Sab, 6ab 
?* We have observed already (above, note 1,1015) that samdpatti, which I translate as 
‘attainment’, denotes, according to the technical nomenclature of Yoga, the highest form 
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(symbolized by the letters r R), whose nature is Fire and lights up briefly, or 
else with the stability (of the power symbolized by the letters | L), which is 
Earth by nature." (78cd-79ab) (79) 


of contemplative absorption. It is the ‘attainment’ which is the third and highest level of 
the series bhdvand (deep meditation), samādhi (perfect concentration in total mental 
stillness), leading to samdpatti, the attainment of perfect absorption in consciousness. 
Abhinava must indeed have this technical sense of the term in mind, but clearly does not 
use it to denote just the ultimate degree of yogic attainment, as it is for the followers of 
Pátaíijali and the Sarnkhya. In this case, which we can take as a typical example, it is an 
‘attainment’ in the sense of reaching a certain stage. Thus, there are forms and levels of 
‘attainment’. The point of using this term in such contexts is its added implicit yogic sense 
of a state of contemplation in which its object is attained by absorption into consciousness, 
where all the levels are the same and equally ultimate. 

257 The vowels p and R are articulated by lightly touching the soft palate with the tip of the 
tongue to make a vocalic ‘R’ which sounds like ‘RI’ and ‘RI’. If the tongue is held in that 
position longer the semivowel ‘RA’ is produced. Similarly, | and L are produced by 
lightly touching the hard palate to make a vocalic ‘L’ which sounds like ‘LRI’ and *LRI*. 
Although the tongue does make contact with the palate, it is so slight and fleeting that 
these four letters are considered to be vowels, although they are recognized to contain a 
trace of the semivowel sounds *R' and ‘L’, along with I and I. They differ in this respect 
from the other vowels, in which there are no such traces of consonant sounds. Moreover, 
they do not combine with the vowel *A' to produce other vowels, as do the other vowels, 
and so they are called ‘neuter letters’ (santhavarna). The four neuter vowels represent four 
forms of introverted reflective awareness that do not develop further, and so are not (male) 
‘seeds’. Nor are they the basis of further development within the vowel series, and so are 
not (female) ‘matrices’ (see below 3/91). From this perspective they are called ‘neuter’ for 
this reason. 

Located between the primary vowels and the diphthongs, as their loci of 
articulation require, they are a sort of break in the phonemic series which is reflected in 
the sequential arising of the corresponding forms of reflective awareness, Their peculiar 
nature is also highlighted by the existence in Tantric texts in general of two series of 
vowels, one consisting of all sixteen and the other of twelve, in which these four are not 
included. The former series represents the sixteen digits of the Moon and the latter, the 
twelve energies of the Sun. The former symbolizes the inner consciousness of objectivity 
at one with it, and the latter, pure perception free of it. 

The trace of objectivity in this case is the object of desire. This is not external. 
Rather it is 1) the pure Light of consciousness alone, and 2) repose (visranti) within it. 
These are symbolized, respectively, by the letters R and L, which are the sonic forms of 
Fire and Earth. The first is luminous and the second is the object of desire posited within 
itself. 1) r is the momentary aspect of the power of the will (icchafakti) that is 
undisturbed, that is, when the object is still merged within it. 2) R is the momentary aspect 
of the power of the will that is disturbed, when the object of desire is projected outside it, 
but is still within consciousness. 3) | is the stable aspect of power of the will that is 
undisturbed. 4) L is the stable aspect of power of the will that is disturbed. The object of 
desire here is the realisation of the Light of consciousness. 

Swami Lakshmanjoo describes the states represented by these vowels as forms of 
absorption in consciousness that do not allow the yogi to proceed further. In other words, 
they represent a possible break in the progressive flow of awareness. Formed from the 
letter I and the semivowels R and L, they represent a peculiar intermediate state of 
consciousness which is neither fully subjective nor objective, but draws from both, The 
will (I) is active. There is sufficient freedom, that is, power of the will of universal 
consciousness, to enter into the state of supreme subjectivity, but not enough to maintain 
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it. This is the state of awareness the vowels r and R symbolize. This state is like Fire, 
which burns intensely as r, or even more so as R, but even though it is extremely energetic 
and brilliant, it quickly burns out for lack of the fuel of objectivity. The yogi who 
experiences this state enters into the supreme state of subjectivity with tremendous 
enthusiasm and force, but he soon falls out of it, back into the lower spheres of objectivity, 
thrown out of it into the distractions of the world of thought constructs. The states 
represented by | and L are the opposite. These are weighed down, as it were, by Earth, 
which is the grossest of the principles, represented by the letter L. Thus, they are 
impediments to further progress, for the opposite reason. The yogi who experiences these 
states has sufficient freedom to enter the pure, supreme subjectivity of consciousness, but 
cannot get out of it and develop the creative freedom through which the objective sphere is 
emitted from the higher subjective consciousness. Thus, although he can enter the highest 
level of contemplation (samadhi), he cannot emerge out of it. It appears to those who see 
him in that state that he has fallen into a coma. 

However, whether intense and fleeting or stable, they are four states of the 
reflective awareness of the supreme subjectivity of Siva consciousness, and so, as we read 
in the next line, they are blissful. But as the energy of the will, which is an essential 
element of the four states of awareness symbolized by the four neuter vowels, does not 
operate and develop further, they remain confined within themselves. Thus, these four 
forms of awareness represent states of pure absorption solely in their own essential nature 
(svabhüvamütra) and so do not move beyond. This is a state of the pure wonder of 
consciousness (camatküramátra) As such they are called ‘the seeds of nectar’ 
(amrtabija). But this wonder is a kind of emptiness, void of outer objectivity, equated with 
blissful deep sleep (sugupti) (PTv p. 228). Thus, in order for the process of emanation to 
continue, it has to jump beyond it like ‘the leap of a frog’, from the series of basic vowels 
to the diphthongs that follow. In the following passage from the PTv, Abhinava supplies 
more details that help us understand the nature of the states of awareness these letters 
symbolize: 


*Now we will examine the power of action in the course of its extending forth 
(prasaranti). Action is essentially (the inner) active exertion (sartrambha) (of reflective 
awareness), which is will and knowledge that assume the nature of ‘prior’ and 
‘subsequent’, consisting of the wonder of the beautiful variety (vaicitrya) of the mutual 
combining together of (their) nature one with another. There (with regards to this power of 
action and its activity), all that (will appear later and) is mixed up, combined, and 
interrelated with others, (takes place) by first assuming a form (intermediate between the 
initial series of six vowels and the diphthongs formed by combining them), which is like a 
void that is not perceptible to the senses. (Thus, traversing the gap between the first series 
to the next) is like the leaping of frogs. There (however), the body consisting of the 
Absolute (anuttara — A) and of bliss (À) does not fall away, (and the energies that follow 
nevertheless continue to be made of them,) because they are indescribable, and are both 
the substratum of all cognitions and their ultimate plane of rest. (On the contrary.) the 
active exertion (sarhrambha) extending from the energy of the will (I) to that of 
sovereignty (I) can be successive, and so can spread out in this way (either) within itself 
(as the neuter letters), or on the plane of the Absolute (Anuttara) and Bliss (ànanda) (that 
unite with I and I to give rise to E and AI). Thus, when it spreads within its own body, 
which is void, it initially assumes a luminous and igneous form (represented by the letters) 
r and R (respectively). For how can one deny that (the two vowels) I and I are present and 
associated with the letter R, the nature of which is luminosity? As the illustrious 
(grammarian) Puspadanta says (concerning r and R): ‘This is also established by (their) 
similarity with the sound R.’ 
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In accord with sayings such as ‘His powers are the entire universe . . .",5* 


this (aspect of the) power (of the will) is of two types, namely, Fire (jvalanarüpà) 
and Earth (dharātmā), and so the object of desire (also) has that (same two-fold) 
nature. In other words, the ‘(absorption which is) attainment’ (samdpatti), 
(which) is the manifestation of the power of the will (icchasakti) in a state which 
is not separate (aprthagbhüvena) (from the object of desire), is also of two 
kinds? Thus, the meaning is that it has four forms. Even though the will was said 
previously also to have attained the object of desire (when it made the transition 
from Will to Lordship), and so assumed an aroused (ksubdha) state, it was not in 
such a clearly evident (sphuta) form as it is now. Thus, it is said to be (attained) 
‘with stability’. (However,) here (in this case) also (as in that one), the object of 
desire is not perceived to be as stable as is an external (object of desire). If it were 
to be so, (the arousal of the will would give rise to) its (corresponding concrete) 
result (kdrya), not (just the inner ideal counterpart of the) object of desire (as that 
which is desired) (isyamdana). Thus, as R and L are not clearly (manifest, as they 
are when they represent the external elements of Fire and Earth), here (in this 
case) they are just (their) phonemic resonance (srutimátra). (Their) condition is 
not like that of the directly apparent consonants (vyaijana) (R and L). 

That is said (by saying that it) ‘lights up briefly’. (The form of reflective 
awareness r and R of the Light of consciousness as the object of desire) is 
momentary, and so manifests briefly. Such also is the object of desire (which is 
the Light of consciousness), because here (in this case) it is just a mere shadow. 
Thus, here it is just the resonance of a letter (varnasruti), not one that is directly 
apparent (saksddvarna), Just the resonance of a letter is not a letter (varna). Thus, 
according to (Patafijali) the author of the Great Commentary (on Pànini's 
grammar), (this vocalic resonance), like a *man-lion', belongs to a separate 
(phonemic) category (of its own). Thus, (such is) this group of four letters, 
because they possess a ‘shade’ of both (vowels and consonants). (Patafijali says 
that): ‘the four — p R | L — are the neuter group.’ So, in accord with this dictum, 
(this group of four vowels) is everywhere called ‘neuter’. 


When one wishes to enter into the stable form of voidness (although no longer 
luminous), one (first) ascends (progressively) through the stages of luminous 
consciousness (bhasvarariipasamvitti). Then, (the letters) | and L (are formed) by entering 
the stable form (of this void), when it is with the sound of the letter L, which possesses the 
stable condition which is the Earth (of which the letter L is the sonic form). Finally, 
Sovereignty (I). prolonged as long as possible, by crossing over the entire phenomenal 
nature (of objectivity), attains the condition of unmoving voidness, which is the prolated 
form (plutatva) of the syllable. This is in conformity with the rule: ‘there is no long form 
of the phoneme L’ (see Kasikd on PāSū 1/1/9), whereas the prolated form of the letters A 
and the other (vowels) is (only a) greater lengthening of their long (dhirgha) form.’ PTv, 
p. 172-174. 

75! See above, note to TÀv ad 1/111cd-112ab (112). In place of jagat sarvarn we almost 
always find the variant jagat krtsnari, which means the same. 

* Read dviprakard for dviprakārāyā. 

2 The phonemes p R | L are vocalic resonances of the fully formed consonant sounds of 
the phonemes R and L. Abhinavagupta understands their phonetic quality to represent the 
peculiar presence of these elements within consciousness, which account for states of 
contemplative absorption. 
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Thus, the undisturbed will (which is not separate from the object of 
desire), enveloped (acchurita) by the power of Fire (which is the radiant energy of 
the Light of consciousness experienced in a flash), is r; disturbed (in the state of 
the will that manifests as the object of desire), it is R. Enveloped in the same (two- 
fold) manner by the power of Earth, (by which further development is blocked.) it 
is | and L. Here (in this case), as the object of desire, which is essentially first Fire 
(and then Earth), is (attained) by appropriating (upādāna) its own essential nature 
alone (as there is no outer object of desire), it becomes stable (due to the power of 
Earth, and so the stream of reflective awareness remains confined within it). Thus, 
the appropriation of some other quality (visesana) is not (required) for that 
purpose." 

Surely (one may ask,) if one accepts that another (form of) reflective 
awareness of the power of the will arises by the (contemplative) attainment of the 
(ideal) object of desire"? (in the manner described), why (does this) not (take 
place) by the (contemplative) attainment of the (ideal) object of knowledge of the 
power of knowledge? With this doubt (in mind) he says: 


STR ef" AMT dos di 
aa farei a qp Wea: | 


unmesasaktàv asty etaj jfieyam yady api bhiiyasa V 79 |l 
tathüpi vibhavasthanarh sā na tu prácyajanmabhüh | 


Even though that objectivity is present abundantly in the power of 
expansion (unmesasakti) (that is, the power of knowledge), it is the place 
where it develops (vibhavasthana), not its prior origin (which is the power of 
the will). (Thus, no other forms of awareness originate from the power of 
knowledge). (79cd-80ab) (80) 


‘Even though objectivity’, which is Fire etc., ‘is present abundantly’ in 
the power of knowledge, that power of knowledge is (only) ‘the place where it 
develops’, it is ‘not its prior origin’, which is the power of the will. The meaning 
is that it is not, like the power of the will, the place where it originates. (Thus, the 
power of knowledge (jfiünasakti) does not give rise to an alternative series of 
forms of reflective awareness, as does the will). The manifestation of the 
aggregate of phenomena that has arisen as the object of desire within the power of 
the will takes place within the power of knowledge, and manifests in an external 
form within the power of action (kriyasakti). Thus, as the emergence of the object 
of knowledge within the power of knowledge is not something new (apiirvataya), 
the (contemplative) attainment of it there does not give rise to (any) other (forms 
of) reflective awareness. Thus, as the object of desire arises within the power of 
the will as something new, it is termed in this way (in that case). Although all 


°°! Read tadartharh for tadartha. 

% Less literally, but more clearly, one could translate: ‘contemplative absorption in the 
(ideal) object of desire’. The four neuter letters represent forms of contemplative 
absorption, the object of which is the undefined condition of ‘being desirable’, rather than 
a specific object of desire. 
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existent things arise within supreme consciousness also because it is full of all 
things, even so their condition there is just as consciousness alone (sarnvitmátra) 
(not as independently defined entities). 

Moreover, it is said here (according to this teaching) that what is as if a 
separate manifestation (takes place) here because (at this stage, consciousness) 
attains a state of subtle (inner) expansion (kiriciducchunatà) (like that of a seed 
about to sprout), and so he says: 


FENÈT: TENTS WAL co |Éi 
aaa ast a areata | 


icchüsakter atah prahus catiiripyam paramrtam W 80 ll 
ksobhantarasyasadbhavannedam bijam ca kasyacit | 


Thus the (wise) call the four-fold form of the power of will ‘Supreme 
Nectar’ (pardmrta). As no further arousal (takes place), this is not the seed of 
anything. (80cd-81ab) (81) 


(This four-fold form of the power of the will) is ‘Supreme Nectar’, 
which is the supreme wonder (paracamatkára) (of pure reflective awareness), 
because it rests within its own nature alone. This is the meaning. As he will say: 
‘(This group of four letters) is said to be nectar, because it rests within its own 
nature. ^? But surely (one may ask, it is said that) ‘the vowels are considered to be 
seed(s) . . .'"*' Thus in accord with this (view, the four ‘neuter’ letters rRIL) 
possess the state of seeds because they are included amongst the vowels, and that 
(seed state) is said to be one that arouses (praksobhaka) (the further development 
of forms of reflective awareness), whereas here (they are said to be) resting in 
themselves alone, and so that is inconsistent (with their being considered to be 
vowels, which as such should arouse further forms of reflective awareness). So 
would that (be so) when there is further arousal? With this doubt in mind, he says, 
‘it is not the seed (of anything)’, because (the group of four neuter vowels) rests 
in its own nature alone. Thus, because it is not the cause of (some) effect of its 
own, as it does not give rise to (any) subsequent arousal (of further 
developments), it is like (a seed) that has been burnt (and so cannot sprout), (It is 
said to be like that.) the seed state is not entirely absent (in it) in every respect. 
(Moreover,) there is no separate category apart from (those of) the seed (vowels) 
and the womb (consonants), which are Siva and Sakti (respectively), so that that 


?55 Below, 3/92ab. 
2 MV 3/10d. 
%5 In the PTv Abhinava explains: 

"This group of four (phonemes) is called sterile, just like a seed that has been 
burnt, because they participate in the nature of voidness, and not because they do not 
possess the nature of a seed at all. No (state), in fact, exists apart from that of Siva and 
Sakti, who are (respectively) seed and womb: there is no (third) state in addition to these 
two to be found in the Málinivijayortara or in any other treatise. In the pleasures of this 
world, too, the same sort of rest, that is, of bliss, is to be found. This is why these 
(phonemes) are called the four seeds of nectar." PTv p. 174 (translation by Padoux). 


TANTRALOKA 183 


(group of four) may (be considered) in this way (not to be vowels), because it is 
(clearly) stated that: 


‘(She is) of two kinds, because (her) nature is (both) seed and matrix. The 
vowels are considered to be the seed, (whereas) the matrix is considered to be 
(formed by the consonants beginning with) K.” 


* MV 3/10cd-11a; also quoted in PTv p. 148 and explained. The third quarter is also 
quoted below ad 3/180cd (180ab). By referring to the preceding verses in the MV, it is 
clear that the subject is the Goddess. We have noted already that the vowels are generally 
considered to be feminine, and the consonants, masculine (above, note 3,239). In the MV, 
as in the Tantráloka, it is the other way around. Thus, in the course of listing the alphabet 
deities resting in Rudrasakti, the MV declares that the first sixteen, which correspond to 
the vowels, are seeds (ibid. 3/19cd), and the remaining thirty-four consonants are wombs 
(ibid. 3/24ab). The Siddhayogesvarimata, the root Trika Tantra, must have sponsored the 
same distinctively Trika classification. 

Abhinava quotes this verse in the PTv (p. 148), and goes on to explain that, 
according to what it teaches: siva eva hi pramatrbhdvam atyajan p. 149) vacakah syat 
prameyümsüvagühint ca — saktir eva vācyā — bhede ‘pi hi — vücakah 
pratipadyapratipàdakobhayarüpapramátrsvarüpà-vicchinna eva prathate 
Sivatmakasvarabijariipa $yánataiva Saktavyanjanayonibhavo bijad eva yoneh prasaranat 
iti — samanantaram eva nirnesyémahata eva svardtmakabijavyamisri-bhavas ced yoneh 
tatsamastaphalaprasavo hanta niryatnah - ity apavargabhogávakrstapacyàv eva 
bhavatah bijavarno ‘pi svatmani yonivarno ‘pi tathaiva — iti kim kasya bhedakam — iti 
kathyamanarh_ nāsmān ākulayet ye vayam ekàüm tüvad anantacitratágarbhini tām 
samvidatmiküm — giram — samgiràmahe — mayiye’ api vyavahürapade p. 150) 
laukikakramikavarnapadasphutatàmayt eka-parāmarśasvabhāvaiva pratyavamarsakarint 
prakāśarāūpā vāk — anyai$ ca etatprayatna-sādhitam iha ca — etüvad 
upadeśadhārādhiśayanaśālinām aprayatnata eva siddhyati iti nāsmābhir atra vrthà 
vaiyakaranagurugrhagamanapiitasarirataviskriyamatraphale nirbandho vihitah evam eva 
navātmapindaprabhrtişv api mālāmantreşv api ca kramākrama-pūrvāparādibheda- 
codyapratividhānah siddham eva evam bhagavatī māliny eva mukhya- 
pāramärthikamadhyamādhāmaśaktisatattvam ata evoktam śrīpūrvaśāstre 


yathestaphalasamsiddhyai mantratantrānuvartinām | 
nyasec chaktaSarirartham bhinnayonim tu mālinīm M 
iti bhinnayonitvar ca nirnitam 


'Siva Himself Who, (never) forsaking His (inherent) subjectivity is (rightly) 
(considered to be) the (universal) denotator (vücaka); (whereas) Sakti Herself, Who is 
immersed in the objective aspect, is the object of denotation (vdcyd). (Thus,) even on (the 
plane of) relative distinctions (bheda), the denotator is (always) perceived (prathate) (and 
manifests) as not being separate from the essential nature of the (perceiving) subject 
(pramatrsvaripa) in its two aspects as the denotator (pratipadaka) and the object of 
denotation (pratipádya). The state of the matrices, that is, of the consonants which are 
Sakti, is a condensate of the seeds, that is, the vowels, which are Siva. This is because, as 
we shall explain further ahead, a matrix extends out (and so is derived) from a seed. 

(Thus, the objection that could be raised has no ground, namely that) if the 
matrices are already mixed with the seeds, that is, the vowels, all their fruits would arise 
(spontaneously) without effort (niryatna), both liberation and worldly benefits, without 
having to first cultivate them. Moreover, the seed phonemes would be matrices within 
themselves and, analogously, matrices (would be seeds), so there would be nothing to 
distinguish them from one another. None of these (objections) can disturb us, we who 
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He will say further ahead and there itself resolve (this issue): 


"Two classes, namely, the cerebrals and dentals, arise from (the will) 
sullied by the object of knowledge, (which has two forms,) according to whether 
it is fleeting (ksipra) or stable (sthira). ^9 


So it is reasonable to say that this is ‘not the seed (of anything)’. 

Surely (one may ask,) if this is so and the state of these (neuter vowels) is 
not that of a seed (vowel), then by default, should it be that of a matrix 
(consonant)? With this doubt in mind, in order to avoid this (possible 
contingency), and establish the difference between a seed and a matrix, he 
explains their nature.?** 


proclaim that Speech, which is essentially consciousness, contains within itself the infinite 
variety of things, In daily life, although it is subject to Maya, Speech is the Light (of 
consciousness) which is reflectively aware (pratyavamarsakarint) (even though) it 
consists of the clearly evident (manifestation of common) empirical (/aukika) phonemes 
and words which are successive and in a clearly apparent state. While (all) this is 
explained by others with great difficulty, here, for those who base themselves on the 
foundation of (this) teaching in this way, it is (obvious and) established effortlessly. For 
this reason, we have not been too concerned to visit the homes of the masters of grammar 
in vain, to get (nothing) from that except the foul smelling body (of the dead letter). (What 
we have said also serves to refute lar possible objections) with regards to Mantras, 
such as the one consisting of s (navatman), (long) garland-like ones 
(málümantra) and so on, that is, how we justify the procedure that there should be a 
‘prior’ and a ‘subsequent’, succession and non-succession etc. (at the same time). (The 
point is that according to this view, Speech is both one and multiple, that is, non- 
succe: and successive.) In this way, the main and ultimately real abode of the Middle 
Speech is the goddess Malini who is Sakti and Her essential nature. (see also TSA p. 213- 
214 and 327-328). Thus it is said in the Málintvijayottara: 


‘In order that those who are followers of the Tantras and Mantras may achieve 
the desired fruits, the knower of Mantra should project into the acts of deposition (of 
Mantras onto the body) which have not been performed in accord with their specific 
procedures (visesavidhi), Malini, whose (seeds are) mixed with the matrices, in order to 
obtain a body of power.’ (MV 3/35-36) 

This mixture (of seeds) with the matrices has thus been explained.’ 

?8 TA 3/152 (151cd-152ab). We shall see further ahead that the classes of consonants are 
derived from the vowels. The cerebrals and dentals are derived from the vowels p and 1. 
Thus, the four ‘neuter’ vowels are seeds, because they do, in fact give rise to further 
development, but not within the vowel series, where they are ‘not the seed of anything’, 
that is, further states of reflective awareness within Siva consciousness that lead 
progressively to its emission into the sphere of objectivity. See below, note 3,495. 

%8 In the brief aside that follows in the next three verses, Abhinava defines what he means 
by ‘arousal’ (ksobha), in order to distinguish the nature of the seed (i.e. a vowel) that 
‘arouses’ (i.e stimulates to manifestation), and the matrix (i.e. consonant) that is ‘aroused’ 
(i.e. made manifest as the metaphysical principle it symbolizes). He does this in order to 
explain why the neuter vowels are not seeds in the full sense. 
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The State of Arousal and the Aroused Seed 


mired aired spur afar de oU 


praksobhakatvam bijatvam ksobhadharas ca yonità ll 81 1l 


The seed state (symbolized by the vowels) is the state that engenders 
the arousal (praksobhakatva) (of consciousness when it is emitting its 
manifestations), while the ground of arousal (ksobhadhüra) is the matrix 
(yonita) (symbolized by the consonants).”” (81cd) (82ab) 


Surely (one may ask,) a seed, which is considered to be the causal state 
(of a plant), is insentient, so how can it independently (of other factors) be capable 
of giving rise to another form?’” With this doubt in mind, he says: 


arr da er graft Aaa | 
an: ea anon gufeupW 1122 i 


ksobhakarh sarvido riipam ksubhyati ksobhayaty api | 
ksobhah sydj jeyadharmatvam ksobhanà tadbahiskrtih V 82 \\ 


The agent of (this) arousal (ksobhaka) is the (very) nature (rüpa) of 
consciousness (itself), which is (both) aroused and arouses also. (This state of) 
arousal (ksobha) is an inherent attribute of objectivity, and (the actual act of) 
arousal (ksobhand) is the projection of that (objectivity) outside 
(consciousness). (82) (82cd-83ab) 


"The (very) nature (rüpa) of consciousness (itself) is primarily ‘the 
agent of (this) arousal (ksobhaka) . Thus, because consciousness contains within 
itself both the cause and object of arousal, it is (that which is) ‘aroused’, It 
sustains objectivity, which is as if tending (unmukha) to the extroverted state (of 
consciousness), and is as if threaded inwardly (by consciousness, in such a way 
that it is at one with consciousness, forming a single whole,) on the analogy of the 
yolk of a peahen's egg." And that, aroused in this way, arouses; that is to say, 
makes (objectivity) manifest in an external state. He says that (with the words) 


% Concerning the formation of the matrix and seed, see PTv p. 183-184, translated below 
in note 3,319. 

7" Only consciousness can assume and generate new forms. An insentient entity is 
confined to its own fixed, determined (niyata) form. See below, 3/101ab-101cd (3/101cd- 
102ab). 

*! The colour of the yolk of a peahen's egg is single and uniform, even though the bird 
born from it has brilliant multicoloured feathers. This standard analogy (nydya) is ‘a 
comparison usually brought in to explain how what looks one and simple may actually 
contain all the potentialities of multiplicity and complexity.’ (lyer 1995: 58 n. 1) 
Bhartrhari uses the same analogy to explain how words prior to their articulation exist as a 
single potential energy (kratu), that is as an ‘inner word’ within the speaker's 
consciousness (VP 1/51). 
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‘(this state of) arousal’ etc. ‘(The actual act of) arousal’ is the impulse 
(preraná) which is (the act of) sending forth etc. of the object of arousal. This is 
the meaning. 

He explains that concisely, whilst (implicitly) including (a reference to) 
the secret practice (rahasyaprakriyà) (of ritual and yogic sexual union). 


err aaaea | 
Aiae eren arm fag: 22 od 


antahsthavisvabhinnaikabtjamsavisisrksuta | 
ksobho ‘tadicche tattvecchabhásanari ksobhanam viduh V 83 |l 


(The state of) arousal (ksobha) is the desire to emit the seed aspect (of 
consciousness), which is one and undivided from the universe present within 
it. (The wise) know that the act of arousing (ksobhaná) is the manifestation of 
a desire (to turn away from itself on the part) of (ultimate) reality, even when 
(that transcendental, introverted consciousness originally) has no desire (to 
do so).?” (83) (83cd-84ab) 


The ‘universe present within’ is (the whole) class of phenomena 
(bhavajata), which (in these vocalic forms of reflective awareness) is the object of 
the sovereignty (of consciousness) and the rest? that abides at one with the 
(supreme) perceiver. As the power of dominance (isaná) and the rest are (all) 
consciousness there (in the sphere of the vocalic forms of reflective awareness), 
the specific (nature of each one) has not been differentiated (from the others and 
consciousness). Thus, the nature (rüpa) of consciousness, which is one without a 
second, is itself ‘the seed aspect’, as that which gives rise to everything (visva), 
because it is full of all existing things (and states of being) (bhàva). (The seed 
aspect) is a special type of cause, namely, the desire of that (conscious) nature to 
emit (all things), which (unlike other forms of desire) is unique in that (it effects 
its goal) without depending on anything else. The association (sarbandha) with 
that desire to make the universe of subject and object manifest as if it were 
separate (from consciousness) is ‘(the state of) arousal’. 

‘Even when (that transcendental, introverted consciousness 
originally) has no desire (to do so)’, that is, when it is not directed externally 
towards (outer objective) phenomena such as the body, ‘blue’ and the like because 
of (its) indifference (towards them). ‘The manifestation of a desire (to turn 


?? Cf, below, 3/86-87. 

?? The triad Anuttara (A), Bliss (Ananda — A) and the Will (Icchá — I), that precedes 
Sovereignty 

(Isana— I) is ‘unaroused’, that is, entirely devoid of ‘objectivity’. Sovereignty is the 
‘aroused’ form of the Will (see above, 3/72 (72cd-73ab)). The vowels that follow are also 
in different ways ‘aroused’ by ‘objectivity’ which, as we shall see (in verse 85) consists of 
the triad of A, A and I. The Sanskrit word for ‘object’ here is ‘jfeya’, which literally 
means that which needs/must/should be known’. We have seen that "'Siva is referred to in 
this way (above note 1,434 to 1/35). Here it is Anuttara and its will, that is, the power of 
its freedom, oneness within which is its inherent bliss (@nanda). 
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away from itself on the part) of (ultimate) reality', which is the manifestation 
(of that desire), as the intention to direct itself externally (towards outer 
objectivity, that takes place) because (that) state of indifference has fallen away 
(and consciousness is actively engaged in impelling the act of manifestation), as 
(when one says) for example, ‘he impels the arrow’. The teachers etc. ‘know’ this 
to be ‘the act of arousing' ^^ 

In the course of Kaula sexual practice (caryakrama), the man who desires 
to emit seed"? is himself (spontaneously) aroused and arouses the woman. This is 
not explained here because it is very secret and (moreover) it is not the subject at 
hand. (The manner of practice) is only inferred, according to (its) application. 

Having defined in this way the nature of the seed, he explains that of the 
matrix. 


Rama aE Het waa | 
arent wg: AAAS: ocv d 


yadaikyàpattim āsādya tadicchà krtini bhavet | 
ksobhadharam imam prahuh §risomanandaputrakah | 84 I 


This desire is fulfilled when it has attained a state of unity (with the 
desired aim). This, the disciples (putraka) of the venerable Somananda say,” 
is the location (and foundation of the state) of arousal (ksobhadhara).”” (84) 
(84cd-85ab) 


The desire which is related to the supreme subject is fulfilled when it has 
‘attained a state of unity’ with phenomena such as the body and ‘blue’, which 
are perceived objectively (idantavimrsyena), and with (the consonants) beginning 


** The state of arousal (ksobha) is the intent of consciousness to emit the seed of the 
potential universe out into the sphere of outer manifestation, that is, the ‘matrix’ (yoni), 
with which it becomes one. In this state it is consciousness that is being ‘aroused’ into 
assuming a manifest form. The state of arousal matures into the ‘act of arousal’, when 
consciousness is actively engaged in impelling the ‘seed’ into the ‘womb’, and so passes 
on from being aroused to being arousing. Jayaratha goes on to point out the application of 
meditative absorption in these states of reflective awareness in the course of Kaula sexual 
union. 

75 Read bijasisrksuh for bija sisrksuh. 

7* Who these ‘disciples of the venerable Somananda’ may be is unclear. Jayaratha says 
Abhinava is referring to Utpaladeva and others. We may take the plural to be an honorific. 
If so, Abhinava is referring to only one disciple, who one would expect to be Utpaladeva. 
However, I know of no extant work the great author of the /svarapratyabhijid has written 
that voices this view or indeed, deals with this subject. In his commentary on the 
Parütrisika Abhinava repeatedly refers to Somànanda as an earlier commentator. 
Abhinava takes him to be the author of the Sivadrsti. Perhaps Abhinava is referring to the 
students who studied the Pardtrisika. Although he revered him, preferring to study his 
commentary rather than that of others before writing his own, he does criticise his views 
in one or two places. Could this be another instance? 

7" The following verses, 85-89 (85cd-89), comment on the two preceding verses, 82-83 
(82cd-84ab). 
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with K (that represent the metaphysical principles in the sphere of objectivity). It 
is fulfilled in the sense that, by resting within its own nature alone, it becomes full 
(and all-inclusive), in accord with the principle (nydya) that ‘these cosmic waves 
of Bhairava are my very own’.”” ‘The disciples of the venerable Somananda’, 
namely, the venerable Utpaladeva and the others, who are the objects of his 
compassion, say that that is ‘the location’, that is, the field of operation (visaya), 
of ‘the arousal’, which is the freedom of consciousness. In the course of Kaula 
sexual practice (caryakrama) also, a man's desire is fulfilled when a state of 
oneness (sámarasya)'? has been attained. This is the characteristic feature of the 
matrix (yoni), which is ‘the location of arousal’, 

The nature of the seed and the matrix has been indicated in (these verses), 
beginning with ‘present within';"' (now he) himself (goes on) to explain (the 
same), along with the secret practice (rahasyaprakriya) (of ritual and yogic sexual 
union), so that those who are the objects of (the Lord’s) grace may take it to heart, 
because it is the supreme (practice) to be adopted. 


"faerirmrérmrdfsafaste | 
aa wu ast remis STW cy odi 


samvidàm isanadinam anudbhinnavisesakam | 
yaj jfieyamátram tad bijam yad yogàd bijatà svare W 85 lI 


The seed (bija) is just (pure) objectivity alone (jñeyamātra) (of Siva 
consciousness that needs be known), which is not (yet) differentiated into the 


** VBh 110ab (109ab), quoted in full below ad 5/71cd-72ab (71). See there for details. 
The printed edition reads vibheditah (as we find the second time this line is quoted ad 
5/7 1cd-72ab (71)) — ‘differentiated’ — for vinirgatah — ‘have come forth’; MSs Ch, Jh, D: 
N, T: read vicitratà ‘wonderfully various’. 

7" Several words denote ‘oneness’ (aikya) from different perspectives. For example, 
tüdátmya means literally ‘having that same nature’; abheda means ‘absence of difference’; 
‘advaya’ means ‘not two’; advaita means ‘without a second’; and *sámarasya' means 
“equalness of flavour’ or ‘sameness of juices’. The common shift of meaning of the word 
rasa from ‘juice’ to aesthetic sentiment or emotion is reflected in this word for oneness, 
which is thus implicitly understood to be oneness of emotions or sentiments and so, by 
extension, state of Being. While this fits as a way of referring to the oneness of sentiment 
of two people in love, in this case it also implies the mingling and becoming one of the 
sexual fluids of the two partners. 

?* Concretely, what this means, in terms of the symbolism of the letters, is that the vowels 
combine with the consonants. Indeed, they must for the consonants to be articulated. 
Whereas it is possible to pronounce vowels alone, that is not so with the consonants. The 
vowels are the musical sound (svara), as it were, of the consonants made manifest. In this 
sense they are in the location of the vowels when they are ‘activated’ and applied to 
articulate consonants. The former are the male seeds of Siva consciousness in the inner 
sphere of subjectivity, and the latter are wombs or matrices of the principles ranging from 
Earth to Maya in the outer sphere of objectivity. In this way they are the location of the 
aroused state of the vowels. Combining the two generates the universe of words and 
meanings. 

281 See 3/83ab (83cd) above. 
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(succeeding) forms of consciousness beginning with ‘sovereignty’ (gama), 
(symbolized by the letter I). The seed state (bijatd) is present in the vowels by 
virtue (of their) association (yoga) with this (pure, inner objectivity). (85) 
(85cd-86ab) 


(The consciousness in which) no division has (yet) arisen between (the 
various forms of) consciousness, beginning with ‘sovereignty’ (isand) onwards, is 
objectivity (jfieya) that must be known. (As such it is) the supremely real nature of 
consciousness which, because it has not assumed (any) particular form of 
consciousness, from the will onwards (moving in reverse), is only the Supreme 
Lord's undifferentiated nature (rüpa)." That very (teaching is given in the 
following verse from the /svara-pratyabhijria): 


"God, whose nature is consciousness itself, makes manifest phenomena 
(arthajáta) within (Him) externally by the sway of (His own) will (alone), without 
(any) material cause, just like a yogi (who creates from nothing what he imagines 
by his yogic power).’*** 


Thus, according to this view, the ‘seed’ is the (Lord’s outwardly oriented 
consciousness, which is the) main (mukhya) cause (of everything), because, being 
full of all things, it generates externally the universe located within by its own will 
alone. This is the meaning. Surely (one may ask,) if this is the case, then how can 
the vowels also possess (this) seed state? With this doubt in mind, he says that 
‘the seed state (bijata) is present in the vowels by virtue (of their) association 
(yoga) with this (pure, inner objectivity)’. (The seed state is present in the 
vowels) ‘by (their) association’ (with it), that is, because they are vitalized by it 
(and vitalize it). Thus it is right (to maintain that) the vowels possess the (inner) 
seed state (of objectivized consciousness), because they give rise to each (of their 
corresponding consonant) letters (that represent aspects and forms of externally 
objectivised consciousness). This is the point. Nothing else apart from the 


?? Jayaratha means from the will (I) to bliss (A) and the Absolute (anuttara). No 
objectivity arises in these first three phases. In other words, the objectivity — jñeya — which 
‘needs to be known’, within the inner spheres of the phases of vocalic reflective 
awareness, is the pure consciousness which is ultimate reality. 

%3 TP 1/5/7. Cf. ‘Just as it is possible for there to be many forms (created) by the will of 
yogis (who desire to create them), nor is there any means of any sort apart from the Lord's 
will (that consents to it), such as the clay and the rest (required to make a pot). In the same 
way, it is the Lord’s will alone that arises as that.” SDr 1/44-45ab, see also ibid. 3/35-37. 
?^ This is why the first three letters are also vowels, even though they are free of 
objectivity. They are not *vitalized' by the objectivity that begins to emerge in the fourth 
phase, they ‘vitalize’ it. 

7* The order of the letters of the Sanskrit alphabet is determined by basic phonetic 
principles. The series of vowels are articulated progressively from the back of the throat to 
the mouth, as are the consonants. The former differ from the latter because the tongue 
does not touch the points of articulation in the throat and mouth. Thus, the vowels are 
called ‘without touch’ (asparsa) and the consonants, ‘touch’ (sparsa). The former are 
understood to be the cause of the latter if we understand an effect to be a consolidation of 
a particular form of its cause. The difference is just a ‘touch’. In this perspective the outer 
objectivity, separated from the subject, represented by the consonants, is the ‘condensed’ 
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freedom of consciousness is capable of generating other (novel) forms (differing, 
as it were, from itself and each other), This is the sense (of this verse). 

Having explained the. meaning of the word 'seed', he explains (what is 
meant by) ‘arousal’, in its two aspects as bringing about (arousal) and being (itself 
aroused and activated). 


qur rer dara fSRTQAT a sea: 
"rip ma maap fer: 1 ce |i 
Vm D: aro q que RETE | 
zadeni afaet For 2e d! 


tasya bijasya saivoktà visisrksà ya udbhavah | 
yato grühyam idam bhásyad bhinnakalpam cidatmanah ll 86 Il 
esa ksobhah ksobhand tu tügnimbhütünyamátrgam | 


hathád yad audásinyamsacyàvanam samvido balat | 87 Il 


The intent to emit (visisrks@) mentioned previously is the 
outpouring (udbhava) of that seed, due to which this object of knowledge 
(grahya) (ultimately) manifests as if it were separate from the conscious 
nature. This is arousal (ksobha). The act of arousing (ksobhanà) is that which 
causes the consciousness of other perceivers who are silent (tisnimbhiita) (in 
the sense that their attention is not directed outside themselves) to be 
forcefully (hathat) (drawn away and) fall from the detached (transcendental) 
aspect (audasinyamsa) of consciousness by its (inherent) power.^" (86-87) 


The ‘outpouring’ is (the inner) exertive state (of consciousness that flows 
out through emission to generate objectivity) (udyantrta) ‘due to which this 


form of the inner objectivity, at one with it, represented by the vowels, which is thus its 
cause. 

2% In the following three verses, Abhinava defines what he means by arousal (ksobha), the 
act of arousal and the foundation of arousal (ksobhadhára). Arousal is the desire to emit 
all things, which heralds the outpouring of objectivity from the pure conscious nature in 
such a way that it manifests as if it were separate from it. The act of arousal is the arousal 
of consciousness from its introverted to its extroverted state. In its introverted state, it 
views itself alone, full of all things and yet beyond them, as they are nothing but 
consciousness itself. This is the state of the supreme perceiver, blissfully at rest in His own 
infinite, inexplicable nature. In the extroverted state, consciousness contracts to assume 
the form of the individual perceiver, who views the outer world as separate from himself. 
The act of arousal is the powerful impulse of consciousness which pulls it away, as it 
were, from its introverted to the extroverted state. The foundation of arousal is the 
fundamental ide: of the inner and outer states of subject and object in the one unitary 
consciousness. This is not a static condition. On the contrary, it is the perpetual renewal of 
their oneness. The very moment a distinction between them as the object of desire and the 
one who desires it arises within consciousness, it is fulfilled. The repose of consciousness 
within itself is the foundation of the arousal that brings about this distinction. If this 
fundamental unity were not to exist, nothing would take place. 

%7 Cf. above, 3/83 (83cd-84ab). 
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object of knowledge (grahya)’,”* that is, phenomena including the body, ‘blue’ 
and the rest, as well as (the series of consonants) beginning with K (that represent 
their essential metaphysical constituents), are ‘as if it were separate’ from the 
proximity of ‘the conscious nature’. (In other words,) it makes (the object of 
knowledge) manifest as being in the process of separating (from the conscious 
nature), although it is not separate from it, so that it may subsequently manifest 
(fully as if independently of the perceiver). ‘This is arousal’, which is (just the 
pure inner) exertive state (of consciousness) alone (udyantrtamatra).”” In the 
course of Kaula sexual practice (caryakrama) also, ‘bliss’ and so forth (follow) 
after (the state of) arousal. 

The ‘other perceivers' are ‘silent’, that is, because of (their) indifference, 
they are not intent on external phenomena.” They are the subjects who abide as 
the body etc., as distinguished from (the objects outside the body) such as (the 
colour) ‘blue’ and implicitly (arthat) ‘blue’ and the like, which are (their) objects 
of knowledge. They are ‘(drawn away and) fall from the detached 
(transcendental) aspect (audāsīnyā”mśa) (of consciousness) ‘forcefully 
(hathat)’, that is, by the employment of force (balātkāra), which is the 
manifestation of a desire (to turn away from itself on the part) of (ultimate) reality 
(that is, transcendental, introverted consciousness), even if (originally) it has no 
desire (to do so).”! (Thus,) ‘the fall from’ (their transcendental) detachment (that 
is, introverted state), in which there is no engagement (pravartana) in the 
extroverted state, is (its) manifestation as the propensity to the extroverted (outer 
state). This takes place ‘by its (inherent) power,’ that is, by taking the support of 
its own (inherent) vitality, characterized as the freedom which is the agency of 


?" Note that Abhinava uses two different words for ‘objectivity’. In the previous verse, he 
used the word ‘jfieya’, which, as we have noted, also means ‘that which is to be known’, 
implying its identity with Siva. Here he uses the word ‘grahya’, which literally means 
‘that which is to be grasped’, to denote the object of the inner and outer senses which is 
‘grasped’ by them, impelled by the agency of the perceiver, which is distinct from them as 
the one who ‘grasps’. 

* The inner effortless ‘exertion’ (udyama, udyantrtà) of consciousness is a kind of 
upsurge or ‘outpouring’ within it that impels the emergence of the energies and conditions 
which ultimately consolidate into objective, outer manifestation that appears to be separate 
from consciousness. This is how Abhinava defines the ‘arousal’ of consciousness from the 
unmanifest inner states to the progressively more external outer states of objectivity. Cf. 
Śsū 1/5 ‘exertion (or upsurge) is Bhairava’. Ksemaraja comments: ‘the upsurge (or 
exertion of consciousness) is the sudden emergence of the highest level of intuition 
(pratibha), the outpouring (ucchaland) of consciousness consisting of the (ever) extending 
awareness (vimarsa) (it has of its own nature). It is Bhairava because He is full of the 
entire universe insofar as He the unity (sámarasya) of all His powers and has 
assimilated into Himself every discursive perception (kalpana). (He appears in this form) 
to those (yogis) who, devoted to Him, are solely intent on the inner reality (of all things), 
in order to make their own Bhairava-nature manifest.’ See Dyczkowski 1992b: 22ff. For 
the identification of ‘intuition’ or ‘creative imagination (pratibhá) with Bhairava's 
freedom, see above 3/65cd-66ab (66). 

?? Swami Lakshmanjoo: ‘This is ‘arousal’. Its power consists in making the awareness of 
other experiencing subjects who stand aloof [indifferent] to be forcibly distracted from 
their indifference.’ 

°°! Cf. above, 3/83 (83cd-84ab). 
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consciousness present there (in these perceivers). (This process of transformation 
from the introverted to the extroverted state of consciousness is) called *the act of 
arousing' 

Having explained the verse (sūtra) (which defines) the seed, he (now) also 
explains the verse (which defines) the matrix. 


The Matrix of Arousal 


raft ffir aaia: | 
qai stad AAA ! c6 


Jjatapi visisrksdsau yad vimarsantaraikyatah | 
krtürthà jayate ksobhadharo ‘traitat prakirtitam | 88 ll 


The foundation of arousal (ksobhüdhàüra) is said here to originate 
when this desire to emit, although (just) arisen, becomes inwardly one with 
the reflective awareness (in which the inner subjective awareness and its 
object are united), and so attains its goal.” (88) 


Although the supreme subject’s desire to emit, which is characterized as 
(his) aroused state (ksobha), has (just) arisen, it ‘attains its goal’, that is, becomes 
full (and complete), by resting within its own nature alone (the moment it arises). 
(This happens) by having taken upport from the oneness (between subject and 
object). The reflective awareness of objectivity (idantd) is, by its very nature, 
different from (and opposite to) the reflective awareness of subjectivity. (But) 
because (at this stage of emanation both are) established in pure consciousness, 
and because no difference is attributed between the object of awareness and 
awareness (itself), that (awareness is one with) its object of awareness, that is, 
phenomena, which include the body, ‘blue’ and so forth, as well as (the series of 
consonants) beginning with K (which represent their constituent metaphysical 
principles). That is ‘here’, in the verse concerning the matrix that begins with 


?? Note that the introverted condition which is a state of ‘indifference’ or ‘detachment’ 
(audásinya) that the dualist Sárnkhya (which informs the Yoga of the Yogasütras) 
considers to be an aspect of the liberated state of the individual soul (who is understood to 
be pure consciousness), is here considered to be just one aspect of it. In its introverted 
state, consciousness is aloof from manifestation, which therefore does not take place. In 
order for consciousness to manifest externally, it must assume its other extroverted 
‘aroused’ aspect. This transition is the ‘act of arousal’, The dualist Sàrnkhya maintains that 
objectivity is a separate reality, independent of consciousness. Accordingly, they use the 
same term to denote the *arousal' of unmanifest objectivity into the manifest state by its 
contact with consciousness that ‘looks out’ towards it. The Sarnkhya maintains that this 
manifestation of the countless particulars in the sphere of objectivity is the reason why the 
individual soul, fascinated by them, is bound. Here, according to Abhinava, the ‘exertion’ 
or influence of consciousness that arouses objectivity is its freedom, not the binding 
ignorance which is the result and cause of the soul’s lack of detachment from objectivity. 
® These two verses are 3/82-83 (82cd-84ab) above. 

24 See above, 3/83 (83ab-84cd). 
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‘having attained a state of unity (with the desired aim)',"5 ‘said’, rightly said, to 
be ‘the foundation of arousal (ksobhadhara)’. Having explained (these 
definitions) word for word, he explains (them) according to (their) essential 
purport. 


eere Fa apera | 
aiaa: wd aval frst facet 1 29 d 


tatas tadantaram jfieyari bhinnakalpatvam rcchati | 
visvabijad atah sarvam bahyam bimbam vivartsyati V 89 || 


It is due to this (arousal) that that inner objectivity is considered to 
be?* as if separate (bhinna) (from consciousness and diverse). It is from this, 
the seed of all things, that all the outer image (bimba) will become manifest. 
(89) 


‘It is due to this’, because of the aforementioned state of arousal 
(ksobha), which is the desire to emit (all things on the part of consciousness), that 
the ‘inner’ Being which abides at one with the subject and ‘that’ ‘objectivity’ 
which has been as if (barely) outlined (asatrita) (within consciousness), and is ‘as 
if separate (bhinna)’ (from it and diverse), that is, enters a state in which it is in 
the process of being separated (from consciousn ‘It is from this, the seed of 
all things’, that is, from the first letter (A Anuttara) (in the sphere of oneness), 
and from Mahamaya (in the sphere of duality), that ‘all’ states of being (and 
phenomena) (bhdvajata), that is, (the following forms of reflective awareness) 
beginning with A (Ananda — Bliss), along with the metaphysical principles, 
worlds and the rest (that constitute) the ‘outer’ (process of) manifestation, which 
takes place by means of division (and separation) (vicchedena), (arises). (It is the) 
‘image’ (bimba), that is, the reflection (pratibimba) (within consciousness), which 
is characterized as the form of the object to be known (jidniyakara). It ‘will 
become manifest’, that is, clearly apparent (sphutibhavisyati), (in the succeeding 
phases of emanation) as each particular (outer object), such as the body and 
‘blue’, and as (the expanse of language made of) words and sentences etc., just as 
they are (according to their own individual nature) (yathdyatham). This is the 
meaning. 

In the course of Kaula sexual practice (caryakrama) also, the (same) seed 
itself which has variously comes forth (bhedena prasrtam sat), assumes the form 
of female, male or eunuch.”” 

Nor is what (he has) said (just his) own idea. So he says: 


?' See above, 3/84 (84cd-85ab). 

?* Read rechati for icchati. 

?" According to the common Indian view, a predominance of the male seed over the 
female when they conjoin in the course of conception produces a male child, whereas 
when the female seed predominates over the male, it is female. When they are equal the 
child is genderless, in the sense that it bears both male and female characteristics. 
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anger gard ef Wer | 
sea TeUT WOmHeg: d $e |i 


ksobhyaksobhakabhavasya satattvarn darSitarn maya | 
Srimanmahesvarenoktarn guruna yat prasadatah II 90 II 


I have expounded the true nature of the relationship between the 
‘arouser’ and the ‘aroused’ (ksobhyaksobhakabhava) by the grace of (my) 
teacher, the venerable Mahesvara, who taught it to me. (90) 


The syntax of (this verse) is ‘I have expounded’ ‘the true nature’ (of 
this relationship) as taught by (my) ‘teacher’, who was previously hailed (and 
venerated in the line) beginning with ‘the Master Mahe$vara, who is another of 
(Srikantha’s) forms’. 

Once having explained this (matter) thus by way of (this) digression, he 
(now continues) to expound the subject at hand. 


The Neuter Vowels Continued 


apd ore Ae ast ofge | 
aft fiar tacit d e$ od 


prakrtam brümahe nedar bijam varnacatustayam | 
náüpi yonir yato naitat ksobhadharatvam rcchati \\ 91 || 


We will (now return to) discussing the main point. This group of four 
letters (r R 1 L) is not the seed (of any further states within the vowel series), 
neither is it a matrix, because it is not considered to be a location of arousal. 
(91) 


(These four vowels are not matrices). The will of none of any (of these 
four) reaches its goal (as it does in its other forms), once having attained oneness 
(with the reflective awareness, in which the inner subjective awareness of the 
vowels and their objects, the consonants unite), as happens with the consonants K 
and the rest, and so does not become (a matrix, which is) the location of arousal.”” 


?* Above, 1/9. It is clear from this acknowledgement of Maheévara, i.e. Sambhunatha, 
that Abhinava did not entirely invent this symbolic interpretation of the alphabet. Of 
course, symbolic representations of the alphabet are a fundamental aspect of all major 
mantric systems, as they are of those of the Trika Tantras. Nonetheless, many details must 
have been his own insight; certainly, the fundamental conception that the phonemes 
represent forms or phases of reflective awareness. 

?? We will see further ahead in verses 149 ff. that the consonants arise from the three main 
vowels A, I and U. The four neuter vowels participate in this process only secondarily as 
aspects of the Will — I, which generates the semivowels R and L (see below, 3/154cd- 
157ab (154-156)). They are not seeds of further developments in the vowel series, but do 
generate phases of development in the series of consonants. 
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Moreover, ‘this (group) is not the seed (of any further states within the vowel 
series) "? ‘as no further arousal (takes place)’,*”' because there is no mention of 
(it being) a prior cause (of some subsequent effect). Thus, as this group of four 
letters, it rests within itself alone, because it does not arouse (further 
developments); it consists of the supreme wonder (of consciousness). He says 
that: 


aera cp fear TAT |d 


ütmany eva ca visrüntyá tat proktam amrtatmakam | 


(Moreover,) it is said to be nectar, because it rests within its own 
nature. *” (92ab) 


Other forms of reflective awareness do not only arise from their 
conjunction (sarigharta) with objectivity, according to the manner in which it 
takes place; (they also arise) by (pouring forth) into each another. He says this (as 
follows). 


The Diphthongs 


geb mea erue Wenn d $3 d 
swore | 


ittham prág uditar yat tat paficakam tatparasparam | 92 Wl 
ucchaladvividhakaram anyonyavyatimiranát | 


The group of five (vowels) mentioned previously (A I I U Ü), pouring 
forth within each other, assume various forms by mixing together with one 
another. (92cd-93ab) 


The group of five are Anuttara (A), the will (iccha — I), Sovereignty 
(isana — T), Expansion (unmesa — U) and Decrease (üntà — 0). (It is said with 
regards to) the power of bliss that: ‘bliss is the nature of the Brahman’2° In 
accord with this view, the power of bliss (A) is not separate (vyatirikta) from 
consciousness (A), and so is not mentioned separately." ‘Pouring forth’, that is, 


* Cf, above, 3/80cd-81ab (81). 

?"' Quoted from 3/81a (80c) above. 

* Cf. above, 3/83 (83cd-84ab). 

%3 See above, note TÀv ad 1/242. This quote from the Upanisads is repeated seven times 
by Jayaratha in TÀv 1/242, ad 3/71 (71cd-72ab), ad 3/92cd-93ab, ad 4/139, ad 28/332ab, 
ad 29/97cd-98ab, and ad 29/127cd-128ab. 

3% One would expect all six of the first six vowels to be part of this group; however, A is 
omitted. According to Jayaratha, the reason for this is that Bliss is inherent in the pure 
consciousness of the absolute — Anuttara (A). It does not develop out of it, as do the forms 
of reflective awareness represented by the other long vowels, that develop out of their 
corresponding short vowels. Indeed, there is a substantial difference between the will (I) 
and sovereignty (1), the initial expansion of knowledge (U) and the decrease of 
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coming into being ‘within each other’, not one by one, they ‘assume’ and are of 
‘various forms’, that is, many letters. This (does not take place) serially, each one 
established in its own state, rather (it takes place) when (they) conjoin 
(sarhghatța).™ (He says) this by saying (that this takes place by their) ‘mixing 
together (with one another).' "^ Thus by mixing together the letter A or A with 
the letter I or I, the form *E' is generated. When these two (A and A) are mixed 
together with the letter U or U, the form ‘O’ is generated. Again, if the letter I (is 
mixed together) with the letter A, (we get) Y and the letter U with A (produces) 
V." They are not mixed with any other (form of) reflective awareness apart from 
(these) five, and so he says, ‘with one another’. 
He will say: 


‘That same (power of the will) sullied by the object of knowledge (is 
again of two types), according to whether it obtains (its) object fleetingly (sighra) 
or is stable (sthira),"* and so when intent on a different (power from itself, i.e. A 
etc.), becomes (the letters) R and L.'? 


The Letter E as the Yoni 


(However,) the subject (of this verse is the manner in which) a different 
(form) of reflective awareness emerges (other than those represented by the 
vowels). This does not apply here, because the emergence of the diphthongs 
(sandhyaksara) (which are still vowels)" is the subject here. He (now) explains 
this. 


subjectivity (Ü). This is not the casi 


with consciousness and bliss, which are essentially 
the same. The experience of consc is bliss, and that of bliss, consciousness. Cf. 
PTv p. 183-184, translated below 3,319. 

?* The term here for ‘conjoin’ — ‘sarigharta’ — is also used to denote the union of Siva and 
Sakti. In that context it is explained to be the state of dynamic union which is the pulsing 
activity (spanda) of consciousness. See above, 3/67cd-68ab (68) and commentary. 

?* These euphonic changes, which are a basic feature of the Sanskrit language, are 
understood in this context to represent developments within consciousness. A, À, I, I, U 
and Ü are the six basic forms of reflective awareness. All the other letters arise from 
various combinations of these six. Thus, essentially, only these forms of reflective 
awareness arise in various combinations with one another. Considering the long vowels to 
be a variant form of the short ones, they reduce to three, that is, A, I and U. These three 
generate the other vowels and, by extension, as we shall see, the consonants. Thus, these 
three forms of reflective awareness, namely, the energies of Anuttara, Will and 
Knowledge, are equated with Trika as the source of all manifestation. See below, 3/192 
(191cd-192ab). 

%0 In some phonemic combinations, the vowels I and U reduce to the semivowels Y and V 
respectively. 

%8 "The momentary variety corresponds to the vowels r and R, the stable variety to the 
vowels | and L These two pairs develop into R and L, respectively. 

?? Below, 3/155cd-156ab (155). 

* The vowels represent introverted states of reflective awareness in which objectivity is 
ideal, that is, still one with subjective consciousness. The consonants represent extroverted 
states of reflective awareness in which objectivity is experienced outside the perceiver. 
Here we are examining how the internal states evolve. 
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"sqm We WÀ AIA: DPBS] 11-83 || 
qrfacarinagzncesdisfafafenan] | 


yo 'nuttarah parah spando yas canandah samucchalan | 93 ll 
tav icchonmesasanghattàd gacchato ‘tivicitratam | 


The Absolute (A), which is the supreme vibration (spanda) (of 
consciousness), and bliss (@nanda — A), pouring out of itself (samucchalan), 
become wonderfully various by union (sanghatta) with (the powers of) the 
will Gccha, Y) and expansion (unmesa, U) (that is, knowledge). (93cd-94ab) 


Those two letters, A and À, which are denoted by the words Anuttara and 
Ananda, conjoined with the will and expansion, that is, the letters I and U, form 
phonemic combinations (saridhi) in accord with the rule ddgunah,*'' and so from 
that ‘become wonderfully various’, that is, become the letters E and O,?"? that 
develop further as (other vowels), that differ from those that are being conjoined 
together.’ 

Having explained in this way just the emergence of the letter E, summing 
up, he also defines its nature. 


erp zesmmepfrafemt ou «v ou 
Ramat angang | 
anuttaránandaciti icchüsaktau niyojite || 94 W 


trikonam iti tat práhur visargamodasundaram | 


When the consciousness of the Absolute (A) and of Bliss (À) are 
conjoined to the power of the will (I), that is said to be the Triangle (E)," 
beautiful with the fragrance of emission. (94cd-95ab) 


?' paSü 6/1/87. ‘When (any of the) vowels come after A (or A), let guna be the single 
substitute for both.’ The term ‘guna’ denotes the vowels E and O, produced by the 
phonemic combination of A (or A), followed by I and U, respectively. 

*” The letter E, representing consciousness as the source of emanation, is formed by the 
union of the Absolute (A) and its Bliss (A) with its omnipotent Will (1). Similarly, when 
they unite with the expansion of the Knowledge of its own unconditioned nature, the 
power of the inner activity of consciousness (kriyasakti), represented by the vowel ‘O’, 
emerges. 

?" Further union of E and O with A or A gives rise to the letters Al and AU, respectively. 
?" In most North Indian scripts, the letter E looks like a downward facing triangle, which 
is the way the triangular symbol (yoni) of the Goddess, the source and womb of all 
manifestation, is commonly represented. Thus, it appropriately represents the energy 
within Siva consciousness through which the emission of all things takes place. 
Concerning the symbolism of the letter E as the Yoni, see Dyczkowski 2009, intro. vol. 1, 
306, 335-336. 
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The Absolute (A) and Bliss (À), that is to say, either one or the other, are 
placed together in phonemic conjunction (saridhi) within the Will (T). That is the 
Triangle, namely, the letter E, the parts of which are (the two letters) conjoined. 


"The letter E is variously called ‘trikona’ (the Triangle), *'ekadasama' (the 
Eleventh (vowel)), ‘vahnigeha’ (the Abode of Fire), ‘yoni’ (the Womb), and 
‘srùgāța’ (the Water Chestnut).’*!* 


In accord with such statements, (the letter E) is said to be called the 
‘Triangle’, because it consists of the three corners called will, knowledge and 
action, and also because this is its form in the sequence of the graphic 
representations of the letters of the alphabet (lipikrama). This is the meaning of 
the sentence. In accord with the teaching given further ahead, namely, ‘the 
emission (visarga) of that Lord (Akula) is called Kaulikisakti, "^ emission 
(visarga) is the Supreme Power (parásakti). Her ‘fragrance’ is the outpouring 
(ullása) (of the energies of consciousness) up to the power of action, (that 
develop) with the progressive emergence of the Bliss (of emission). It is 
‘beautiful’ with that. It arises perpetually (nityodita) (and is constantly active) 
there, and so consists of the supreme bliss of the power (Sakti) (of consciousness). 
This is the meaning. (It is called the) ‘Triangle’ to indicate that it is (the genital 
centre), the Foundation of Birth (jammádhára), also called the ‘Mouth of the 
Yogini’. The sense is that the Supreme Power (parásakti) arises from that. As is 
said: 


“When (Kundalini), whose form is crooked (kufila), rises from the sacred 
seat of the Water Chestnut (in the Foundation of Birth). 


?* JY 4/54/12cd-13ab (MS K fl. 211b, Kh fl. 199a, G fl. 284a). MSs of the JY read 
yonigam for yonikam. The meaning is then ‘(the Abode of Fire) present in the Womb 
(yoni).’ This yerse is drawn from chapter 54 of the fourth satka of the JY, which is also 
called Madhavakula. In this chapter, called varnavidhüna — ‘the Regulation concerning 
the Letters', the code names for the letters of the alphabet are listed in alphabetical order. 
It begins with OM and then proceeds in alphabetical order through the alphabet, Jayaratha 
quotes a line from this chapter below, in which the names of the letter H are listed (see 
TÀv ad 3/142cd-143ab (142)) 

?'5 Below, 3/144ab (143cd). Cf. above, 3/67ab (67). 

?" "The müladhüra is in the form of a $rigáfa (water chestnut), an equilateral 
tetrahedron.’ Swami Achalananda 2007: 37. This line is drawn from the NSA, otherwise 
known as the Vàmakesvaramata (4/12cd). The entire passage is quoted in the comm. on 
YHr 2/672. There instead of the reading kufilarüpini ‘whose form is crooked’, we find 
"kundalarüpini ‘whose form is (like) an earring’. Both these are common ways of 
describing Kundalini who is ‘crooked’ or ‘coiled’ in her dormant state, straightening when 
she awakes and rises. The passage is worth quoting in full: 


“When (Kundalini), whose form is crooked (kufila), rises from the sacred seat of 
the Water Chestnut (in the genital centre), having pierced through the sphere of Siva’s 
Sun, She melts the sphere of the Moon and is delighted by the supreme bliss of the flow of 
nectar that arises from that. She, a woman of good family (kulayosit), having abandoned 
Kula (the cosmic body), goes to the supreme Person who is devoid of (any) characteristics 
and qualities and is free of the (immanent) form of Kula. Then, She whose nature is free, 
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Moreover: 


"The Triangle is said to be the female organ (bhaga). It is the secret 
Mandala located in the sky (of consciousness). Its corners are will, knowledge and 
action. The Cificinikrama is in the middle of that.’*"* 


Those who are outside (our tradition) similarly say, with the same 
intended (sense): 


"That divine (reality) in the centre (of the Mandala), whose form is (that 
of) the letter E, is adorned with a hexagon (satkàra). It is the abode of all forms of 
pleasure, the casket of the jewels of awakened consciousness (bodha), 


laying hold of the Lord of the Universe, is satisfied by (travelling along) that path and, 
having again become alone, she sports by herself. (Thus,) She Who is unmanifest Tripura 
has become manifest.’ NSA 4/12cd-16ab. 


In this context, Kundalini is identified with the Goddess Tripura who ‘resides in 

the three cities’ of the Triangle. In its immanent form within Kula, that is, the sacred body 
of energies of the microcosm, the Triangle is the genital centre (janmàdhára lit. ‘the 
foundation of birth’). In supreme form, the Triangle is within transcendental 
disembodied Akula, at one with it. Thus, the three energies that constitute the Goddess’s 
three-fold aspect, as the powers of will, knowledge and action, fuse into the one power of 
freedom and reflective awareness, which is Siva's essential nature. Then she is again 
‘alone’ as the one reality, not because, as when she was sleeping, She is alone without 
Siva, the Supreme Person. 
?* This verse is found in the Cificinimatasdrasamuccaya (5/14cd-15ab), which is an 
important Kubjika Tantra. Cificini is a common name of the goddess Kubjika, who is the 
deity of the Cifica, that is, the tamarind tree. The Cificinikrama is the ‘sequence’ or liturgy 
of the mantras of the goddess Cificint that are used to worship Her and through which she 
generates the universe. A basic form of Kubjika’s mandala is indeed a triangle that 
represents the goddess’s womb (bhaga, yoni), from which the universe originates. This 
triangle, which is in the centre of the full Sarmvartàmandala of the goddess Kubjil 
derived from the Trika triangle, which serves sometimes as a substitute for the Trika 
Trident. It was incorporated into the centre of Sricakra, and so all three traditions have the 
same to say about it (see Dyczkowski 2009, intro. vol. 1, 281 ff.). Although Jayaratha 
could not have been aware of the concrete historical continuity between these Triangles, 
their essential identity was clearly evident to him, and so he quoted these passages from 
Tantras of the two schools to suggest that. Cf. 


trikonamandalam püjyam saktitrayasamanvitam | 
tanmadhye cetanam cintyar lingam vai pascimamukham || 


‘One should worship the Triangle mandala, which has the three powers (of will, 
knowledge and action), and think that consciousness (cetana) is in the centre of that. 
(This) indeed is the Linga that faces west.'* 

*This verse is cited below ad 5/122 (121). The source is most probably a Kubjika 
Tantra, because the reference to the Yoni as a Lingam facing west is commonly found in 
those sources, whereas it is very rare elsewhere. 

* This configuration, a downward facing triangle enclosed by a hexagon, is a common 
one. Thus, we notice it, for example, at the core of Durga’s Yantra, as well as that of 
Surya, the Sun. Even so, it seems likely that Jayaratha is quoting a verse from a Kubjikà 
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In the course of Kaula sexual practice (caryakrama) also, it is the place 
made of supreme (spiritual) bliss, where (the seed) flows (prasara) as the 
expansion (sphára) (of consciousness) associated with the blissful fruit of orgasm 
(visarga). 


Tantra which describes the centre of Kubjika’s Sarmvartàmandala. The next letter — Al — is 
represented by a hexagon. Concerning the development of the Triangle to a hexagon, see 
the PTv (p. 79). There Abhinava explains that at the centre of the Triangle ‘the goddess is 
in the act of churning Bhairava Who is supreme bliss’, which thus generates the hexagon. 

This, the divine level, reflects the human level of practice in which the partners, 
identified with Siva and Sakti, are the two triangles. The former is the power of 
knowledge, the latter that of action. In the case of the deities, the dynamism (mudra) of 
knowledge is internal and the dynamism of action is external. In the case of practice by 
Kaula adepts (vira), it is the other way around (see Bäumer, 2011: 205-206). The 
triangular vowel E is the archetype within Siva consciousness of the matrix of consonants, 
which correspond to the outer principles ranging from Earth onwards, and the vowels of 
the seeds of inner Siva consciousness by which they are fertilized. Abhinava clearly 
i in the following passage in the PTv that this union of Siva and Sakti is the inner 
process within conscious orresponding to outer physical union. 


"The condensed state of consciousness, which although formless and (pure) 
consciousness alone, is the power of action. This, in accord with the aforestated principle, 
arises by the progression (krama) of the six energies (of A A I Ī U and Ü). The five 
powers (A I U R and L) that have flowed forth (prasrta) (to form the consonants (see 
below 3/150-153ab (149cd-152)), multiplied by six to make thirty, which, along with the 
six, make the thirty-six (metaphysical principles). Siva’s seed (sivabija), having 
condensed in this way by (the power of) its own freedom, abiding somewhere (in some 
inscrutable manner) in the (empowered) body of Sakti as the flower (of menses) 
(Kusumátayà), is called the matrix (yoni). That same ‘flower’, in accord with the principle 
enunciated previously, is the triangle of the object of perception, perception (itself) and the 
perceiver (gráhyagrahanagrühaka). (However), in actual fact, it is the plane of birth 
(prasütipada) only when it is united with the seed, because it is only then that it is really 
(the fertilized) flower (of menses). At any other time, it is called (a ‘flower’) in this way, 
as its (potential) competence (to be so) (yogyatayaiva). In this way that flower, as the 
triangle, is the matrix (yoni). The Supreme Goddess Bhairavi, the venerable consort 
(mnudrà), is the triangle which is divided (threefold) in a clearly evident manner as the 
object of perception and the rest, the Moon (of the object), the Sun (of the means of 
knowledge), and the Fire (of the subject), emanation, persistence and withdrawal, Idà, 
Pingala and Susumna, Dharma, Adharma and the mixture (sabala) (of the two) and so on. 
It is thus called the matrix (yoni) as it is the foundation (ädhāra) of the source (yoni) (of 
all things), which has this form (of a triangle) (tadrüpayonyádhüratayd). The same is 
taught in the Kubjikamata (in the section) concerning khandacakra, that is predominantly 
dedicated to this subject. (There we read): ‘above Maya is Mahāmāyā, which is the bliss 
of the triangle (trikondnanda).’ It is thus taught in the venerable Trikatantrasàra that the 
union of Siva and Sakti, which is the single condensed state of this kind of seed and 
flower, should be worshipped by ourselves (svayam) by means of our own self alone 
(svayam svátmanaiva). (There we read): ‘one whose nature is the dense (state of) Siva and 
Sakti is so by virtue of the contemplative absorption (samdpatti) of Siva and Sakti. He 
should worship the supreme triad which is (formed by) the union of Siva and Sakti.” PTv 
p. 183-184. 
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The Letter AI as the Hexagon 


Another (form of) reflective awareness, characterized by a diphthong 
(sarndhyaksara),"" not only emerges by the union (yoga) of the Absolute (A) and 
Bliss (A) within the Will (I), it happens here also (with the letter E, to generate the 
next state of reflective awareness, symbolized by the diphthong AI). He says this 
(in the following verse). 


See T3 STITT 0 S di 
Ramsay aen wee d 


anuttaranandasakti tatra riidhimupagate l| 95 Il 
trikonadvitvayogena vrajatah sadarasthitim | 


When the powers of the Absolute (symbolized by the letter A) and 
Bliss (symbolized by the letter À) become firmly established there, it assumes 
the condition of the hexagon (sadarasthiti) (symbolized by the letter AD, 
brought about by the union of the two (triangles, A and E).?! (95cd-96ab) 


(Both) the Absolute (that is, the letter A), which, in accord with the 
teaching imparted before, consists of the three energies Raudri (Ambika and 
Jyestha),"” and Bliss (that is the letter A), which is simply just the essence of its 
expansion (sphára), have the form of a triangle. Thus, by the union (yoga) of the 
two triangles, characterized as the letters A and E, ‘it assumes the condition of 
the hexagon (sadarasthiti) (symbolized by the letter AI)’, that is, (this union) 
manifests the form of the letter AI. (This happens) ‘when the Absolute 
(symbolized by the letter A) and Bliss (symbolized by the letter A) become 
firmly established there’ in the triangle also, that is, when in accord with the 
progressive (application of the rules of) phonemic combination (we arrive at the 
application of the rule) *vrddhir eci’,*** (the vowel E) develops (further to form 
the letter AI). This is the meaning. (The letter AI) is not written in this form 
because it is very secret. (Instead) a line is drawn above the letter E to indicate its 
reduplicated condition." 


%0 Diphthongs are vowels formed by the conjunction of vowels, and so are called 
‘samdhyaksara’ (literally: ‘conjoined letters’) by Sanskrit grammarians. 

?! We have already noted that in old forms of Sáradà, the Kashmiri script, the letter A is 
like the letter E, triangular. See above, note 3,210. 

7? See above, ad 3/66cd-67ab (67). 

?? paSü 6/1/88. ‘When ec (i.e. any of the vowels E, O, Al and AU) follows A, let vrddhi 
be the single substitute for both.’ This rule, along with others that support it, enjoins the 
process of further modification or increase of the primary vowels I and U, that have 
become guna, ie. E and O, by conjunction with A or A. Thus, the progressive 
development of the vowels takes place from I > E > AI and U > O > AU by conjunction 
with A or A, two successive times. 

3 So instead of the ‘secret’ hexangular form, the letter AI is written as we find in the 
common Devanagari alphabet. 
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In the course of Kaula sexual practice (caryakrama) also, the condition 
which is that of the Seal of the Hexagon (sadaramudra) is formed by the 
encapsulated state of the two triangles of a Siddha and Yogini (engaged in the 
yoga of sexual union). 


The Letters O and AU as the Powers of Action and the Trident 


He (now goes on to) say that, just as a different (form of) reflective 
awareness arises in the union (sarighatfa) of Anuttara (A) and Bliss (A) with the 
letter E, in the same way, (that also happens in union) with the letter O. 


a waren queen md 11 gE og 
fiume: tad Suni: WT | 


ta evonmesayoge ‘pi punastanmayatam gate V 96 || 
kriyaSakteh sphutam rüpam abhivyanktah parasparam | 


These same (powers of the Absolute — A and Bliss — À), when in union 
(yoga) with Expansion (unmesa) (U), also again become one with it (and so it 
becomes O), to then mutually fully manifest the power of action in its evident 
form (symbolized by the letter AU). (96cd-97ab) 


"These same' powers of the Absolute (A) and Bliss (À), in union (yoga) 
with Expansion, the letter U, form a phonemic conjunction (sandhi) that generates 
the letter O. Even when that has taken place, if they ‘again become one with it’, 
that is, they become one with the essential nature of the letter O through the 
progression of phonemic conjunction (sandhikrama), then, when the Absolute and 
Bliss have ‘mutually’ assumed the nature of the letter AU, the ‘evident form’ of 
the power action, characterized by the letter AU, is made ‘manifest’ ‘fully’, that 
is, all around (entirely). This is the meaning, namely, that ‘the evident form is 
manifest in all respects’, Thus, the form of the power of action (symbolized) 
within the conjoined letters (is progressively), in due order: unevident (asphuta) 
(E), evident (AI), more evident (O), and (finally) most evident (AU). This is what 
has been explained (in these verses)."^ 


33 Cf. below, 4/137 and TÀv ad 5/70cd-71ab (70). According to Swami Lakshmanjoo 
(personal communication), the sides of the triangle in this case are marked by the three 
main channels of the vital breath in the body, namely, Susumna, Ida and Pingalá, which 
correspond to the energies of the will, knowledge and action, as well as Fire, Moon and 
Sun etc., respectively. This triangle is outlined in the Foundation of Birth of both Siddha 
and Yogini, and so when they unite, they form the Seal of the Hexagon (sadaramudrà). 
With a Point in the centre, it is a common representation of the union of Siva (the upward 
facing triangle) and Sakti (the downward facing one) emitting their seed in the centre. It is 
represented by the diphthong AI (see above, 3/95cd-96ab). 

Just as Mantra represents the knowledge aspect of consciousness, Mudra — the 
Seal — represents that of action. Thus, the union of the two triangles is dynamic. It is from 
this act of union that the process begins that develops into emission, experienced by 
Siddhas and Yoginis, and experienced as that which generates the cosmic order formed by 
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its ‘release’ (vislesa). Thus, the sixteenth energy of the inner process of emission within 
Siva consciousness develops into its release within the matrix (yoni) of the energies that 
constitute the cosmic order. In the following passage from the PTv, Abhinava refers to the 
two conjoined triangles as two seals (mudrd). The seals (mudrā) are the two sexes, male 
and female; the power of action predominates in the former and that of knowledge in the 
latter. Both sexes are present in every living being, one in a clearly manifest form and the 
other latent. Ksemaraja, commenting on a verse from one of Utpaladeva’s hymns (SSt 
14/12), says that the seal of Mahe$vara is stamped everywhere and consists of knowledge 
and action, that are the two sexes. He quotes an unknown source as saying ‘one does not 
see creatures anywhere that are not marked with a wheel and a vajra. The universe is 
marked by the female and male organs (bhagalinga); thus, it is the universe of the Great 
Lord (Mahe$vara)." 

In the PTv, Abhinava writes: ‘In the case of a union of a (human) couple 
(yamalayoga), the heroes (and the goddess should be worshipped) by means of (the 
emission) generated from the union with the Tantric consort (dati). (This emission) is the 
arousal (ksobha) of the eternal bliss (of consciousness present in the genitals, which is) the 
sense organ of bliss (@nandendriya). Even in the state in which the hero is alone, (the 
worship of the Goddess takes place) by the yoga of resting in the bliss of his own essential 
nature. Even in the case of a common man, the triangle (of the genitals), which is the 
abode of the flowing forth of the sense organ of bliss, located below the bulb, produces by 
applying one’s mind, an arousal of bliss insofar as there is at the base of that organ and in 
the part where it ends, (an increased) thickness (due to) union, in regards to which it is 
said: ‘in between fire and poison .. ..'* 

Thus, in this way the worship of the heart is union with bliss (ànandayoga). As is 
said in the Trikatantrasàra: 

"Worship is the flowing forth of bliss, and should be imagined in the triangle. By 
means of flowers, incense and perfumes etc., it satisfies (and gives joy) to one's heart’. 

All that exists is threaded through with two seals (mudrd), because it is 
essentially the power of knowledge and action. The only (difference is that whereas) the 
seal of knowledge emerges inwardly within the goddesses and the seal of action 
externally, in the case of heroes it is the other way around. Penetration (into 
consciousness) comes about in the normal way or the reverse. It is with regard to this that 
it is said that the power of action is offered into the Liga that consists of the power of 
knowledge.' PTv p. 222-223 

*VBh 68. These two terms are explained in the Pratyabhijñährdaya, where visa 
(derived from the root vis in the sense of ‘pervasion’ (vyàp)) represents the expansion and 
flow (vikdsa, prasara) of consciousness, and ‘fire’, contraction. See TA 3/170cd-171 
(170-17 Lab). 

‘That the pervasive presence of the powers of knowledge and action together 
constitute the life of living beings is taught in IP 1/1/4. See also PTv p. 26-27. 

?* Prior to the break represented by the four neuter letters, the powers of will and 
knowledge had developed in their two forms, that is, independently, and at one with their 
inner objects. Now, the power of action unfolds after the break or ‘void’, represented by 
the neuter vowels. This takes place in four, not just two, phases. The object of this activity, 
that is, its purpose and result (kdrya), is not discussed here, as that can only be an external 
product (kdrya) of consciousness, which is in the domain of objectivity, Ranging from 
Maya down to Earth, this is the outer sphere of the consonants, which are generated from 
the inner sphere of the vowels by, through and as this activity. The source of action is the 
Triangle. Externally this is Mahamaya, which is also represented by a triangle 
symbolizing the womb (yoni) of the Goddess, from which creation issues forth. Inwardly, 
it is the source of the blissful activity of consciousness fulfilled in the plenitude of the 
union of the couple, Siva and Sakti, in which it becomes clearer. Next it becomes still 
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(Now) surely (one may ask,) just as another (form of) reflective awareness 
is said to arise through the union (sargharta) of the Absolute (A) and Bliss (A) 
with the Will (I) and Expansion (U), why does this not happen in the same way 
with Sovereignty (I) and Decrease (U), which are their aroused (forms)? With this 
doubt in mind, he says: 


PSR: ai a: eA «o odd 
Qua wet Tenet ares | 


icchonmesagatah ksobho yah proktas tadgater api \ 97 I 
te eva Sakti tàdrüpyabhàginyau nanyathasthite | 


Although, the aroused state (ksobha) of the (powers of) the Will and 
Expansion (previously) explained (to be I and Ü) may be associated (again) 
with those same energies (of the Absolute (A) and Bliss (A)), they assume this 
same form (namely, E, AI, O, AU), not some other state.” (97cd-98ab) 


The arousal explained previously, characterized as Sovereignty (I) and 
Decrease (Ü), of the Will (I) and Expansion (U of knowledge), "* ‘may be 
associated (again)', in accord with the rule ddgunah™ and other (rules of 
phonemic combination), with the energies called the Absolute (A) and Bliss (A), 
when an occasion for phonemic combination (sandhi) arises. (However,) *they 
assume this same form’, that is they certainly retain the same form, namely, AI 
and AU, and so ‘not some other state’, that is, they do not abide as some other 
(form of) reflective awareness. (The point is that) no other (form of) reflective 
awareness is said to arise by their union with the Absolute (A) and Bliss (A).?* 


more clear and then fully clear as the activity of all the energies of consciousness that 
emerge from it and recede into it like the waves of the sea. When we get to emission 
(visarga) at the end of the vowel series, they will be emitted externally. 

?" We have seen that according to the rules governing the conjunction of letters (sandhi), 
if A (or A) is joined to a following 1, it becomes E. Conjoined to a following U it becomes 
O. If these two letters are again conjoined to A or À, they make AI and AU, respectively, 
which are essentially forms of E and O. Thus, they are not vowels of a different type. 
Similarly, the corresponding states that mark the progressive development of the energies 
of consciousness from I to AI and U to AU are essentially varieties of the same basic state, 
that is, the energies of the will and knowledge of consciousness, respectively. 

8 Read icchonmesagata for icchonmesasatka. 

39 PaSü 6/1/87. ‘Guna [i.e. E and OJ is the single substitute of the final A and A of a 
preceding word, and the simple vowel at the beginning of the succeeding one.' Thus, A or 
A+lorl=Eand Aor À - UorÜ - O. 

3? We have seen that according to the rules governing the conjunction of vowels (sandhi), 
when I or I is preceded by A or A, they combine to form E. Further union with A or A 
results in AI. This is where the process of incrementation ends. The union with another A 
or À results in the same AI. The same applies to U » O » AU. 
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Surely, (one may ask, if, as you yourself have declared,) ‘only the 
Absolute (Anuttara), the one Light, shines',"' then (you must concede that) 
nothing else at all could possibly exist, because (if something were to exist,) that 
would be afflicted by the (abiding conceived and uncertain) option (vikalpa) as to 
whether (His manifestation) is separate or not from (His Light). Then how is it 
that it was said that it itself shines forth variously to this extent (and in this way), 
up to the power of action? He says that: 


Tapa care eafb uec od 
"perierat war atest vare fata: 1 


nanv anuttaratànandau svātmanā bhedavarjitau W 98 || 
katham etàvati esa vaicitri svatmani &ritih | 


(One may ask): *Surely, the Absolute and Bliss are, in themselves, 
devoid of differences (bheda); how then is this wonderfully diverse emanation 
within them (possible)??? (98cd-99ab) 


He answers that (question): 


ay rae KANAS ATAR: | 29 dd 
srrufedfmodmmeS | 


$rnu tàvad ayar samvinnatho ‘parimitatmakah | 99 Il 
anantasaktivaicitryalayodayakalesvarah | 


Listen then! This Lord of Consciousness is unlimited, the master of 
(all) the phases (kalesvara) of the arising and falling away of (His) infinite and 
wonderful variety of energies. (99cd-100ab) 


Indeed, the nature of this Lord of Consciousness is the Absolute and 
Bliss. In accord with the dictum that *His powers are the entire universe, while the 
Great Lord is the possessor of power’,™ (He is free to operate) the progressive 
differentiation (kalana), that is, projection, as separate from His own nature ‘of 
the arising and falling away’, that is, unfolding (unmesa) and retraction (nimesa) 
‘of (His) infinite and wonderful variety of energies’. Thus, because He is free, 
He is ‘unlimited’, that is, because He does not assume a (limited) fixed (niyata) 
form there (in that case), His nature is unconditioned (by anything else) 
(anavacchina). This is the meaning. 


?'! Cf. above ad 3/66cd-67ab (67) ‘Here (according to this teaching), the supreme reality 
(parar tattvam) is the Light (of consciousness) alone. It is Anuttara (the Absolute), which 
is supreme reflective awareness.’ 

32 In the place of katham etdvatim endm vaicitrim svatmani sritau, read katham etāvatī 
esa vaicitri svatmani Sritih. 

?" See above, note to TÀv ad 1/11 1cd-112ab (112). 
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Surely (one may ask.) why should this Lord of Consciousness not 
manifest in a fixed form? With this doubt in mind, he says: 


STEITCTGSRSTUD APT TAA: 11 $oo |i 
Tea ufa gacemueedq | 


asthàsyad ekarüpena vapusa cen mahesvarah ll 100 Il 
mahesvaratvam samvittvam tad atyaksyad ghatádivat | 


If the Great Lord were to have a body of (but) one (fixed) form, he 
would have to give up His lordship and nature as consciousness and be 
(insentient,) like a (common) jar. (100cd-101ab) 


If the Great Lord were to abide in any fixed form, then, like (any common 
object) such as a jar, He would not be the Great Lord, nor (indeed) would He be 
consciousness. His status as the Great Lord and nature as consciousness is (His) 
manifestation as each specific thing denoted by speech, and (the speech itself, 
which) denotes (it) without (any limitation or) fixed form. Thus (it is said that): 
*we see this, the one form of consciousness, as (the constant) transformation (of 
its) many forms as, for example, joy and despair. Name them there as you like. 
According to this (way of) reasoning, consciousness manifests in this way in 
many forms. There is no disagreement here (about this). 

Nor is the instrumental cause of (His) manifesting as each individual form 
ignorance or the like, because that would be afflicted by the (abiding conceived 
and uncertain) option (vikalpa) as to whether (His manifestation) is separate or not 
from (His Light). Rather it is His very nature (to manifest in this way). It is 
proclaimed everywhere (that that is His) freedom, which is (His sovereignty, that 
is, His) status as the Great Lord. If His essential nature were. to manifest in a 


3 This statement is not found in the PTv but the basic idea behind it is. There we read: 
svarüpáparijfinamayatadvaisamyanivrttau — malübhàvàt — krodhamohüdivrttayo hi 
paripürna-bhagavadbhairavabhattàrakasarvidütmikà eva | yad uktam 
Srisomanandapadaih — sukhe duhkhe vimohe ca sthito ‘hath paramah Sivah | iti | p. 42) 
duhkhe ‘pi pravikasena sthairydrthe dhrtisamgamat | ityādi | krodhádivrttayo hi 
ciccamatküratüdütmyàt anyathé tatsvariipalabhasyaiva ayogác ca | 


‘Due to the absence of Impurity (of limitation) (mala), when the imbalance 
(vaisamya) of the modes of the mind caused by the absence of recognition of the (true) 
essential nature (of consciousness) ceases, the states of anger, delusion and the like (are 
experienced as expressions) of the completely full (unlimited and perfect) consciousness 
of Lord Bhairava Himself. As the venerable Somananda has said: ‘Siva’s nature is the 
flow of His (own energies). (SDr 3/94) Similarly, ‘whether I am joyful, suffering or 
deluded, I am Supreme Siva abiding (in all states).’ (Ibid 7/105) ‘(There is bliss) in 
suffering also, due to the expansion (of consciousness) that takes place by attaining 
steadfast endurance in the reality of the stability (of Siva consciousness).’ (SDr 5/9) The 
mental fluctuations of anger and the like (exist) because they are one with the wonder (that 
is the experience of consciousness. That is so) because otherwise (if that were not so) it 
would not be possible for them to assume their own nature (svarüpalàbha).' (PTv p. 41- 
42) 
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(fixed) conditioned form, He would not (possess the status of) the Great Lord, nor 
that of consciousness. (Instead) the logical consequence would be that (He is) 
insentient. A jar and the like are insentient. (This amounts to saying that He is) not 
the Supreme Light, (but rather is a) fixed (conditioned) manifestation, the nature 
of which is ‘this manifests here now’, (whereas the Light of consciousness 
manifests as all things, everywhere, at all times). 

That itself is the difference (between the Lord and anything that is) 
insentient, namely, because (He is) self-illuminating Light, He is not (divided up 
and) conditioned by anything else. It is said everywhere that the characteristic 
(laksana) of an insentient entity is that it possesses a limited (conditioned) 
(paricchinna) nature, which is its condition (as an object), that is known by 
another (that is, the perceiver). He says that: 


Reanna Tera fre S 1) 202 | 
sea at sat a Rà 


paricchinnaprakasatvam jadasya kila laksanam M 101 ll 
jadād vilaksano bodho yato na parimiyate | 


Indeed, circumscribed (and conditioned) manifestation (paricchinna- 
prakásatva) is the characteristic of (all that is) insentient."* Consciousness 
differs from the insentient because (it is not an object, and so) is not delimited 
(na parimīyate)™ (by anything)."" (101cd-102ab) 


95 Sanderson (1992: p. 303 n 79) tra 
that its manifestation rcumscribed." 

?* The word parimiyate is the present third person singular passive of the verb derived 
from either the root mi or ma. According to Monier Williams, the former has the sense of 
‘lessen, diminish, destroy’ and the passive (as here) ‘to perish, disappear’, The latter 
means ‘to measure out, apportion, prepare, arrange, fashion, make, show, display, and 
exhibit’. 

?" The first line is quoted below ad 9/151cd-152ab and ad 13/189cd. The full verse is 
found in the IPKau fol. 2b. It corresponds to MVV 1/80. Line 3/102ab is also MVV 
1/372cd, where Abhinava tells us that he has already said this in his 
Prabodhapañcadaśikā (also called Bodhapañcadaśikā), to which he also refers in the 
MVV. Indeed, it is verse eight of the printed edition. The first quarter verse there reads: 
uktarn  mitapraküsatvai (‘it has been said that limited manifestation’) for 
paricchinnaprakasatvarh_ (‘limited (conditioned) manifestation’). The expression 
‘parimiyate’ means ‘measured out’, ‘marked out’, ‘assessed’, ‘specified’ or ‘known’ in a 
specific, delimited manner. The sense is that as consciousness is not specified or known as 
any single thing, it is free to unfold as everything. The verses just before in the MVV 
(1/76-79) explain why this is so: 


lates: ‘The mark of the unconscious is evidently 


‘There is (just) one Light (of consciousness) which, by virtue of (its) freedom, 
shines multiform (citrarüpa). In reality it is not multiform nor is it not multiform, because 
(if it were to be either it would entail) the fallacy of duality. If it were possible that a cloth 
were to manifest (literally: ‘for there to be the light of a cloth’) when a jar manifests (lit. 
"when a jar shines’), that would not be the manifestation (lit. ‘light’) of a jar, (rather) it 
would be a dual manifestation (lit. ‘a double light’ — dviprak (of both a jar and a 
cloth). Moreover, that too exists; it is not so that it does not. You maintain that the light (of 
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As that is so, such then is this unfolding (of consciousness) as all things 
(visvaprasara) (i.e. unlimited and unconfined). Accordingly, he says: 


at shmrerfümimeo rer ANEA: 203 8 
amacia sa vSRWEZRDHUN | 


tena bodhamahasindhor ullàsinyah svasaktayah \\ 102 Il 
üsrayanty ürmaya iva svütmasanghattacitratàm | 


Thus, its own powers arise like waves out of the great ocean of 
consciousness and, uniting with each other, assume diverse forms. (102cd- 
103ab) 


‘Thus’, because (the Light) shines as the many forms mentioned 
previously, ‘its own powers’, that is, (the powers of) the will and the rest, which 
are its own nature, arise out of consciousness like waves from the ocean. By 
‘uniting with each other’, that is, by their mutual dynamic union (lolibhàva),* 
they ‘assume diverse forms’. The meaning is that they manifest as each subject 
and object, and as each (form and act) of reflective awareness. 

That itself is the form of the power of action. Thus, he says: 


varmugrafpu Wet TTT 8003 |! 
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svdtmasanghattavaicitryam saktinàm yat parasparam W 103 Il 
etad eva param prahuh kriyasakteh sphutam vapuh | 


(The wise) say that this union of (these) powers with one another in 
wonderfully diverse ways is the supreme and evident form of the power of 
action, (103cd-104ab) 


‘Supreme and evident’ means most evident. Thus, because it is 
predominantly based on duality," (the Extremely Terrible powers) of that 


consciousness) of that (cloth) was not as a jar. And if (one were to consider) that the 
characteristic of the light as being the expansion of the own nature because it is 
(essentially) consciousness is unsound, then what is this useless clutter of words (as 
manifestation could not be explained otherwise)?" 

* See above, note 1,51. 

?? Jayaratha explains that as the supreme form of the power of action, it is its externally 
most evident form, that is predominantly based on duality. What he means is that in this 
aspect the power consciousness possesses to act operates through the individual subject, 
who is thereby the agent of action, and as such, reaps its consequences. Thus, this is not 
the subtle activity of universal consciousness, which is not ‘evident’, that is, cannot be 
perceived by the senses or even conceived by the mind. It is the outer ‘most evident’ result 
of the power of action, that generates the Karma that binds its agent. Accordingly, this is 
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(consciousness which operate here are binding. As the Malinivijayottara 
teaches): 


‘The Extremely Terrible (Ghoratarà powers) are said to be the lower 
(apara) ones: embracing the individual souls (rudranu) attached to sense objects, 
they cast them down to ever lower levels. ?? 


One should understand that the Ghoratara (Extremely Terrible) powers, 
characterized in this way, who preside over the Impure Path (that is, the domain of 
Maya), are the instrumental cause (of bondage, as they are forms of the power of 
action that generates Karma), whereas the Aghora (Not Terrible and Ghora — 
Terrible) energies are born from powers of the will and knowledge (respectively, 
and so do not necessarily degrade the individual soul). 

(From a higher, internal point of view,) it is said that this is the state of the 
Lord's Trident, as it consists of the union (sarhghatta) of the three powers (of will, 
knowledge and action). 


The Trident and the Stainless Principle 


sriargésp fer ceca 120% I 
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asmims caturdaśe dhāmni sphutibhütatrisaktike \\ 104 ll 
triŝūlatvam atah prüha Sasta sripürvasasane | 


Thus the (Lord and) teacher has said in Sripürva's teaching (the 
Malinivijayottara), that the Trident is the state that arises when the three 
powers (of will, knowledge and action) are fully evident (and completely 
manifest) in this, the abode of (AU,) the fourteenth (vowel). (104cd-105ab) 


‘Thus’ this is the supreme (form) of the power of action, because it is 
(fully) evident ‘when the three powers (of will, knowledge and action) are 
fully evident’, which is here the reason for that. The reason why (AU) is said to 
be the Trident is because the three powers are (fully) evident (and completely 
manifest) here (at this stage) as the three prongs (ara)? which are will, 


said to be the domain of Siva’s Extremely Terrible (Ghoratara) powers that operate in this 
way. 

“ MV 3/31, also quoted below ad 4/23cd-24ab (the first line. see note there), ad 8/35cd- 
42ab, and 13/279cd-280ab. See above, note 1,231. 

“! Paraphrase of MV 4/25cd. 

?? Siva's Trident is the core of the Trika mandala, to which Abhinava repeatedly refers 
throughout his Tantrdloka (see above, note 1,220). Here Abhinava refers to the MV as the 
authority that establishes the innermost form of the Trident as the union of Siva's three 
energies represented by the phoneme AU. These are its prongs. Here Jayaratha calls them 
‘rays’ (ara), which is a term normally used to denote the main parts of a geometric 
mandala. He may have had in mind another version of the mandala, in which the Trident 
is represented by the corners of a triangle the three sides of which are its 'rays' (see above, 
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knowledge and action." This is the sense. As is said there: *. . . the fourth one (is 
pervaded) by the Trident.’ ^* 

It is not only the Lord who has said here that by the penetration 
(samāveśa) of (and into) the three powers (of will knowledge and action) the state 
of the Trident (arises), the masters who have understood each of (the many) 
teachings (artha) of the scriptures (have also declared that it gives rise to) the 
Stainless (nirafijana) (state of consciousness). Thus, he says: 


Ree ane qefreraefifit: 11204 1 
UAE wears west] taf | 


nirafijanam idam coktam gurubhis tattvadarsibhih W 105 Il 
Saktiman aiijyate yasman na Saktir jatu kenacit | 


And the masters who perceive the true nature of reality (tattva) call 
this the Stainless (nirafijana). This is because it is the possessor of power, who 
is ‘stained’ (añjyate) (that is, made manifest), while (His) power is (the cause 
of all manifestation and so) is never (‘stained’, that is, made manifest,) by 
anything. (105cd-106ab) 


(The word) ‘and’ is out of sequence. Thus, (according to the intended) 
syntax (anvaya), (the sense is) ‘and it is called the Stainless’ (nirafijana), which is 
the fourteenth abode, characterized by the letter AU, because (as the 
Vijiánabhairava teaches): 


note 1,796). Anyway, referring to the prongs of the Trident in this way, the transition from 
one representation to the other is easy. 

“ The power of action can operate in two ways, according to how we understand it to be 
‘most evident’, One we have just mentioned, namely, that it is ‘most evident’ externally 
when it generates and sustains the energies that bind the souls attached to the world of the 
senses through their Karma. The other way is internal and is the very opposite. When in a 
state of balance (sámya) in which the positive effects of the energies reinforce each other, 
they are the pure state of consciousness. This is the way in which the power of action of 
consciousness is most evident to awakened yogis, that is, as the summation of the activity 
of the powers of the will, knowledge and action that operate in relation to objectivity, 
whether externally projected or, in this phase, internally. Entry into this pure, liberated 
State is purifying and liberating. 

“4 MV 4/25b. The whole verse is quoted below ad 4/186cd-188ab (which is a paraphrase 
and explanation of it), ad 11/89, and along with the preceding verse, ad 16/221-222 
(221cd-223ab). It is quoted by Abhinava himself in PTv p. 242. The verse explains how 
the four letters of SAUH, the seed-syllable of the goddess Para, pervade the four Eggs 
which span the metaphysical principles from Earth to Sakti (see note to TAv ad 4/186cd- 
188ab). Jayaratha’s reference here serves to confirm that the Trident is the letter AU. The 
connection of SAUH with the Eggs is not relevant in this context. Indeed, it seems that 
Abhinava is not referring to this verse in the MV. However, there is no direct reference in 
the printed edition, which could be the one to which he refers. Moreover, it seems that it 
was not found in the manuscript(s) Jayaratha had before him. 
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"Just as the directions and (their) divisions etc. are known by the light of a 
lamp and the rays of the sun, in the same way, O beloved, Siva (is known) by 
(means of His) power (Sakti).’"* 


According to this teaching, the possessor of power is the Supreme Light, 
which is ‘stained’ by (His) power. The meaning is that it is made manifest to the 
limited (conditioned) perceivers, that is, (secondarily conditioned) by limiting 
adjuncts. (A limiting) adjunct (upüdhi) is (defined in this system) as the 
manifestation (vyakti) of the self-luminous, supreme Light (of consciousness), 
which generates (something that is apparently) different (parakartrka) (from 
itself). Again, Sakti is the agent of manifestation (abhivyaktr), and the means to 
‘stain’ (that is to make) that (Light manifest as the universe of phenomena). Thus, 
(as Sakti is the means by which the Light manifests in this way,) it is not possible 
for (Sakti) also to be ‘stained’ (that is, made manifest) ‘by anything’. The sense is 
that an unknown instrumental means cannot become a cause (by means of which 
it may be known). 

Surely (one may ask,) the powers of the will etc. are (secondarily) 
conditioned by their own field of operation (visaya), that is, the object of desire 
and the rest, so how can it be said that that power is not ‘stained’ (that is, made 
manifest,) by anything? With this doubt in mind, he says: 


sear sm far fe AJAA 11208 |i 
wea weed. caffe: F, | 


icchà jfiánam kriyà ceti yat prthak prthag añjyate \\ 106 Il 
tad eva Saktimat svaih svair isyamánàdikaih sphutam | 


(When one says) that will, knowledge and action are each individually 
made manifest by their own respective objects of desire (knowledge or 
action), it is (in fact) the possessor of power (that thus becomes) clearly 
evident.” (106cd-107ab) 


%5 VBh 21. Also quoted above in TÀv ad 1/202-204. 

“© The three energies operating together constitute the one power of Siva consciousness, 
through which everything is made manifest. Sakti is thus like the luminosity of the light, 
by virtue of which it illumines, and so makes manifest, objects within it. Thus, as it 
illumines everything, nothing can illumine it, and so it cannot be known in the same way. 
Although it is thus the source of the ‘stain’ which sullies, as it were, the oneness of the 
consciousness with the multiplicity of its manifestations, it itself can never be made 
manifest and ‘stained’. As such, Sakti is called the Stainless. In this context Sakti is the 
power of action (kriyasakti) in which all the other energies are summated, and so, as it 
contains them, it is the Trident of the three energies. 

9! The possessor of these powers is the consciousness that desires, knows and acts. The 
power of the will is experienced by the one who wills, if he pays attention to himself as 
the person who desires. Similarly, the powers of knowledge and action are experienced by 
paying attention to oneself as the knower and the agent. The exercise of the reflective 
awareness of one's own subjectivity is the practice of Sambhavopaya. Everybody can 
catch their own subjectivity in an instant, but very few people can maintain it for much 
more than that in everyday life. Aesthetic experience and intense emotions are 
experienced within subjectivity, and so on such occasions it can be considerably 
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Whereas the powers characterized as will, knowledge and action ‘are 
each individually made manifest,’ that is, (separately) as different (from one 
another) (bhedena), by their own particular objects, that is, the objects of desire, 
knowledge and action (kárya), (it is their) power holder (who becomes) ‘clearly 
evident’; that is, (His) nature is (always) full (complete and all-embracing). The 
meaning is that He Himself is the supreme Light that has encompassed within 
Himself an endless (number of) powers. Power is the powerholder’s very own 
nature (svarh rüpam), however, because of the different results (of the activity of 
His power), a difference (between its energies) is projected (onto the one power), 
and so, because it is coloured by the object of desire etc., (the same energy) 
behaves as the will and the rest. 

Surely (one may ask,) if when the powers of the will and the rest are made 
manifest individually by (their corresponding) object of desire and the rest, (it is) 
their (nature as) the possessor of (these) powers (which is thereby made manifest), 
what then is their nature (when they) arise together (collectively)? With this 
question in mind, he says: 


Uneaten Wer g WET 1 20 di 
q Wafer vavafmfeuwg. | 


etat tritayam aikyena yada tu prasphuret tadà | 107 Il 
na kenacid upadheyam svasvavipratisedhatah | 


However, when this triad manifests as a unity, it cannot be 
conditioned by any (desired aim, knowledge or action), because they cancel 
each other out. (107cd-108ab) 


Again, if *this triad' of will, knowledge and action manifests as one 
(samarasyena), that is, as the power of action, then (the powers of the) will etc. 
and the object of desire etc. are cancelled out by their own specific objects of 
desire etc. Thus. knowledge and action are not made manifest (lit. stained") by 
the object of desire, nor are will and action by the object of knowledge, or will 
and knowledge by the object of action, and so, as their nature is such, they cancel 
each other out, and so (the triad in this state) *cannot be conditioned', that is, it 
cannot be made manifest (lit. ‘stained’).“* As he will say: ‘The goddess action is 
the Stainless." 


heightened or intensified. But while that is an opportunity to exercise that reflective 
awareness, it is transitory, however intense it may be. 

%5 The yogi who enters this pure state of reflective awareness is freed of the effects of all 
three forms of objects, whether those of desire, knowledge or action. This is because they 
fuse in the Trident, each retaining its identity but operating together with the others in 
such a way that they form a harmonious, balanced unity. Out of balance, one predominates 
over the others, which serve to sustain it in focusing on its goal. The power of the will, for 
example, develops into its object of desire, sustained by the knowledge of what it is and 
the action required to attain it. Similarly, when the power consciousness has to know 
comes to the fore, the will sustains and impels it, and action unfolds it to consolidate its 
goal, which is the knowledge of its object. When action predominates, it is impelled by the 
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Thus he says (in the next verse) that this (triad of energies, at one in this 
way,) is called the Trident. 


Seyma: eA AEF 120% d 
"feram aAA fea: d 


lolibhütam atah Saktitritayam tat triśūlakam || 108 I| 
yasminn āśu samāveśād bhaved yogi nirañjanah | 


Thus, that Trident is the (dynamic) fusion of the triad of energies. By 
penetration (samāveśa) (and becoming one) with it, the yogi quickly becomes 
stainless (niraiijana). (108cd-109ab) (108) 


‘Therefore’, because it is unconditioned (anupahita), ‘the (dynamic) 
fusion of this triad of energies’, which even though (individually in) conflict 
(with one another), has attained an undivided state, should (rightly) be called the 
Trident. Not only is (this triad) itself stainless within this unconditioned form, the 
yogi who has attained that oneness with it by penetrating that (unconditioned) 
Being (sattd) is also stainless. 

Now he concludes by referring to another (reality) which should (also) be 
known (and realised). 


The Eight Groups of Eight 


geb ERRATA 11-208 di 
srerafeswwemmemermemqi TEST | 

ittham parüámrtapadàád àrabhyástakam idrsam V 109 II 
brahmyddiriipasambhedad yàty astastakatam sphutam | 


In this way, this group of eight (vowels) which is such, starting from 
(those on) the plane of the Supreme Nectar (r R | L), by uniting with the 
(eight Mothers), Brahmi and the rest,’ evidently becomes eight groups of 
eight. (109cd-110ab) (109) 


will and guided by knowledge. But, penetrating one another in the Trident free of the 
‘stain’ of manifestation, their objects, on the contrary, cancel each other out in the manner 
described, and consciousness free of objectivity unfolds. 

“ Below, 3/173b (172d). 

** The Mothers, important precursors of the Yoginis, are known from the first centuries of 
the common era as attendants of the Goddess, Rudra and other forms of Siva. We find 
references and lists of names of the hordes of Mothers (matrgana) in the Mahabharata, in 
which they are not ordered in any specific grouping. The worship of the Circle of Mothers 
(matrmandala) is well attested in references in sources prior to the 6" CE, when Tantras 
began to appear. We find a reference in a Sanskrit play by Bhasa, who lived in the 2" 
century CE, to the worship of the Circle of Mothers at a crossroad. There is another in the 
Sanskrit play Mr.cchakatika (the Little Clay Cart) by Südraka, who lived some time 
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‘This group of eight which is such’ as explained before,” ‘from (those) 
on the plane of Supreme Nectar’, that is, beginning from the four neuter letters 


before the 6" century. The astrologer Varaha Mihira, who belong to the beginning of the 
6" century, refers to Mothers in his Brhatsarnhità, as the deities of learned Brahmins, who 
knew the liturgy (krama) of their mandala (Bhat: 571, BrS 60/19). As a well-defined 
group of Seven Mothers, they appear prominently for the first time in the Sanskrit sources 
in the Devimahdtmya, which was redacted prior to the emergence of the Tantras, which 
took place around the sixth or seventh century CE. There they are depicted as drinking the 
blood of the wounded demon Raktabija to prevent it falling on the ground and thereby 
generating other demons. According to the DM, the Seven Mothers are generated from 
their male counterparts, from whom they derive their names in the feminine. Although 
they are their energies, contrary to. the common convention, they are not represented as 
their wives, possibly because they were originally independent, non-Brahminical deities. 
According to the DM (8/14-20), they are: 1) Brahmani; 2) Mahesvari; 3) Kaumüri (from 
Skanda); 4) Vaisnavi; 5) Varahi; 6) Nàrasimhi and 7) Aindri. As usual, we find several 
variants (see Banerjee op. cit.). Thus, one of the earliest datable references to the Seven 
Mothers is the fifth century Bihar Stone inscription of Skandagupta (438-467 CE), which 
omits Nàrasirnhi and has Cámundá as the seventh Mother, which is a much more common 
configuration (Fleet 1898: Corpus Inscriptionum Indicarum, p. 47). The Seven Mothers 
continued to be represented for centuries all over India, first in early cave temples and 
then in temples, often on the walls, as guardian deities. They were commonly carved on 
stone slabs flanked by Virabhadra and Gaņeśa. A fine example is found on the wall of the 
6" century temple of Parasaráme$vara in Bhuvanegvara, Orissa. They are also depicted as 
freestanding figures (see Banerjee 1974: 505-508). Once very popular throughout the 
subcontinent and in the Saiva Tantras of all schools, their popularity started to wane 
around the tenth century. Accordingly, the Mothers barely figure in the sacred geography 
of Varanasi described in the 14" century Kasimahdtmaya of the Skandapurana. Thus, 
although practically always incorporated in the primary mandalas of all Saiva Tantric 
schools prior to this time as guardians, they are a minor feature of Sricakra, which, as 
considerable other evidence suggests, developed around the 10" century or just after. 
However, their worship did continue in a few places. In Orissa they are still 
prominently present in many temples, where they are worshipped as a group. There each 
of them also has a large separate temple of its own (see Panikkar 1997: 74ff., who 
provides an overview of their location in various regions of India from the 5th century). 
As guardians of the quarters, the Seven Mothers naturally become eight. They are still 
worshipped extensively as a group of eight by the Newars in Nepal, both Saiva and 
Buddhist. They are a major group for all cults of the Bhairava Tantras, and persisted 
throughout their development. Moreover, each of these generates another group of eight, 
thus forming a set of powerful protectors of 64 Yoginis. The configuration of Eight 
Mothers appears in the BY, which is one of the earliest Bhairava Tantras, and in the latter, 
milder cult of the SvT. They are also found in the SYM, which is the earliest Trika Tantra. 
Both configurations are found in the Tantrasadbhàva, an important early Trika Tantra. 
There they are worshipped around the prongs of the Trika Trident, which emanate the 
64 Yoginis. Groups of eight Yoginis associated with each Mother is well attested (see 
Dehejia 1986: Appendix 2). Indeed, given the presence of vast numbers of Yoginis in the 
Tantras of the Vidyapitha, including those of the Trika, and the prominence of the Mothers 
in these configurations, significant that Abhinava has chosen to largely ignore them. It 
makes sense in the context of his perspective, which promotes the worship of 
consciousness through its energies. In their sonic form, as letters and Mantras, they are 
experienced as aspects of its universal energy of reflective awareness. See also note 4,498 
to TÀv ad 4/149-150ab. 
55 Sritrikaratnakule'pi uktam - 
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(r R 1L) right up to the seed of the Trident (AU) (that is, E, AI, O, and AU). The 
nature of the group of eight, Brahmi and the rest, is such that each one is of the 
nature of all the others (sarvasarvatmaka). Thus, each letter is mixed (with every 
other), as (each letter is the reality) denoted by the group of eight goddesses, and 
so (it) ‘evidently becomes eight groups of eight’. The meaning is that it 
manifests (collectively) as sixty-four. Thus, Brahmi is the letter r and (so on,) 
progressively in this way, up to the letter AU, which is Yogīśvarī.™ Then again, 
Māheśvarī is the letter r, and here (in this case), Brahmi is the letter AU or the 
letter r. One should understand (this progression) in this way in the other cases 
also. 
Bindu - the Point 


Although the wonderful diversity (of the power of consciousness) 
manifests™ in this way up to the power of action, supreme consciousness does not 
lose its own (unconditioned, transcendental) nature. In order to make this clear, he 


explains the nature of the Point (bindu) (which is the next vowel). 


sah: a et ay: THAT 11 20 gi 
gia serpere | 


atrünuttarasaktih sā svam vapuh prakatasthitam V 110 Il 
kurvanty api jfieyakalakalusyad bindurüpini | 


Although here (at this stage), the power of the Absolute (Anuttara) 
manifests its own form clearly, due to the impurity (kalusya) brought about 
by the (subtle) differentiation of objectivity (jfeyakala), (it assumes) the form 
of the Point (bindu).** (110cd-111ab) (110) 


astastakavibhedena mütrkà ya nirüpità | 
tad eva kulacakram tu tena vydptam idarh jagat |l 
iti mátrkájfiánabhede vistarato nirüpitam etat (PTv p. 192-193) 


‘It is also said in the venerable Trikaratnakula: "Mátrkà that is described as 
divided into eight times eight. That itself is the Kulacakra, by which this universe is 
pervaded.’ That has been extensively described in the Márrkajfiánabheda." 

* As each of the eight is of the nature of everything else, each of the letters are all the 
eight goddesses, and so make a total of sixty-four. 

35! The names of the eight Mothers vary. The ones we find in the TA (below, 8/241cd- 
244ab) are listed with their corresponding letter: 1) Brahmi (r), 2) MaheSvari (R), Kaumārī 
(D, Vaisnavi (L), Varahi (E), Indrani (AI), Camunda (O) and Yoge$vari (AU). Note that 
this is an unusual setup. The Mothers are commonly represented as governing the eight 
classes (varga) of the alphabet (see SvT 1, p. 29, SpNir pp. 66-69 on SpKa 45 and 
Dyczkowski 1986: 199). 

555 Read parisphurantyam for parisphurantyd. 

3S Abhinava will conclude his exposition of Bindu, the Point (below in verse 134) by 
declaring that its highest form, Siva's Point (Sivabindu), is the pure Light of consciousness 
alone (prakdSamatra), which is the most fundamental ontological definition of Anuttara. 
Here he sets out by distinguishing the Point from Anuttara by saying that, although 
essentially the same, the Point is associated with objectivity. In the long passage that 
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Here (at this stage.) even though (consciousness and the forms of its 
reflective awareness) are in this condition, ‘the power of the Absolute’ is as its 
nature was described previously (without change). "The differentiation', that is, 
the subtle division (pariccheda) of ‘objectivity’, which is phenomenal existence 
consisting of (both) subject and object, due to which the ‘impurity’, that is, the 
contraction (of consciousness) that conceals the essential nature (of the Absolute), 
on the basis of which it ‘manifests its own’ self-luminous ‘form clearly’, that is, 
although it establishes (itself) as perceptible to all (sarvasarnvedyatá)," (its pure 
conscious nature persists in) ‘the form of the Point (bindu). ‘The Point 
(vindu) is the one who knows (verti), that is, the autonomous subject (engaged) 


follows (up to verse 134), we will see that this essentially means that the Point is the Light 
of consciousness, when understood to be shining in and as the three domains of the means 
and object of knowledge along with the knowing subject, symbolized by the three 
luminaries Sun, Moon and Fire. This will lead to a concise discussion of their relationship 
and relative status, with respect to one another. As a prelude to that, Abhinava sets the 
stage by referring to the scripture, which declares that there are three Points in the body 
that correspond to three spheres in the ascending hierarchy of metaphysical principles, 
thus constituting the triadic Trika universe. 

?** Sarvasamvedyatà also means ‘all that is perceptible’. Anuttara is always manifest, in 
that it is self-illuminating, as the subject and is all that is perceptible together. 

‘7 The word is ‘bindu’ (lit. ‘point’ or ‘drop’). It can also be read as ‘vindu’, as the letter V 
is generally not distinguished from the letter B in manuscripts. In this form, ‘bindu’ (= 
‘vindu’) is said to derive from the root ‘vid’, in the sense of ‘to know’. Bindu represents 
the supreme Light of consciousness, which shines as Anuttara without changing in the 
sphere of all that is perceptible, which includes all individual perceivers as well as objects. 
As such, Bindu/Vindu is the ‘knower’, who never becomes an object. 

Once the activity (parispanda) of the power of action comes to an end, two other 
pulsations of consciousness take place, symbolized by the nasalized vowel (anusvára, 
bindu) (A)M and the surd irate (A)H, called emission (visarga, visarjaniya), which is 
the sixteenth vowel. Bindu — the Point — is the manner in which consciousness (Anuttara, 
A) manifests after the emanation of the first fourteen vowels. Visarga — emission — is the 
creative fecund power of A. Consciousness as bindu is no longer absolute consciousness, 
although one with it. It is a limited state of consciousness, which presupposes the previous 
emergence of the power of action, which corresponds to that of the individual soul 
(purusa). Abhinava explains in the PTv (p. 176-177): 


"Once will (I) and knowledge (U) have developed in this way by entering into the 
nature of Anuttara (A), after they have abandoned the dynamic state (parispanda) of this 
kind of adventitious limitation, they merge into the sphere of Anuttara (to form) AM, with 
à body in which all that remains is just the Point (bindu), in the form of awareness 
(vedaná). It is the principle of the Individual Soul (purusa) and consists of (pure) 
consciousness alone, which attains the being of nonduality (abhedasattà). In this way the 
pulsation of the power of action ends with the letter AU. This letter contains within itself 
both will and knowledge, and so it is described in the Trika scriptures (sadardhasástra) as 
the Trident, in such teachings as ‘the fourth one (is pervaded) by the Trident.’ Conversely, 
the Point is the state in which all that remains of everything is awareness (vedand) alone. 
The Supreme Lord emits (visrjati) (this same) totality (visva), of which all that remains is 
just awareness (in two ways, that is, either inwardly) within Himself, in order to make it 
one, and directly (saksat) from Himself, as (an external) creation (nirmana). The first 
(takes place initially) with the predominance of the possessor of power. Now (the second,) 
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in the act of perception. His nature (rüpa) is the undivided, supreme Light, as is 

that (of the power of the Absolute). (Thus,) even (when the Absolute manifests) in 

this way (as the perceiver, it) does not fall from its own nature. This is the sense. 
Thus, he says: 


skaai rare argh i222 1 
AA: wer wow G: WaT fe T: d 


uditayam kriyasaktau somasiiryagnidhamani M 111 Il 
avibhàgah praküso yah sa binduh paramo hi nah | 


That undivided Light, (which continues to shine) in the abode of the 
Moon, Sun and Fire (even) when the power of action arises, is our Supreme 
Point. (111cd-112ab) (111) 


‘That Light’, which is devoid of the limitations (imposed) by 
adventitious adjuncts (upadhi) such as pleasure and pain" and is the full (perfect, 
all-inclusive), is the supreme (Light). It is ‘undivided’ even when ‘the power of 
action arises’, that is, manifests as each wonderfully diverse (configuration of 
experience) based on the Sun (Moon and Fire, that symbolize) the means of 
knowledge, (object and perceiver, respectively) which, differentiated 
(avacchinna) by pleasure and pain etc., are conditioned (and fixed) (niyata). 

But even though this is so, (the Light of consciousness) does not fall from 
its own innate nature, and so is the most excellent (of all) (atyutkrsta). According 
to our philosophy (darsana), (it is) the Point (bindu), the sole nature of which is 
the supreme subject, who, (always) free (even) in the course of the act of 
cognition, is Siva, the Supreme Lord. This is the meaning. As he will say: 


"The pure Light (of consciousness prakásamátra), present here when the 
three abodes (of subject, object and means of knowledge) manifest, is referred to 
in the scripture as the 'Point' and is considered to be the Point of Siva 
(Sivabindu). ^ 


He has not said this out of his own imagination. Thus, he says: 
Wear Tage TART eee íi 
RESA RÀ frame: | 
Neat oues gE: 11223 0 


tattvaraksüvidhüne ca tad uktarn paramesinà V 112 Il 
hrtpadmamandalantahstho narasaktisivatmakah | 


as the power of emission (visarga), predominates as — (A)H. It enters (into this state) when 
the expansion of the power of action at the end of the letter AU is complete." 

*8 Cf. below, 3/115 (114cd-115ab). 

99 TA 3/134 (133cd-134ab). 
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boddhavyo layabhedena bindur vimalatàrakah W 113 Il 


The Supreme Lord has said in the Tattvaraksavidhana that the Point 
(bindu), the immaculate saviour (vimalataraka), which is the nature of Man, 
Power and Siva, and resides within the circle of the Lotus of the Heart, 
should be realized by the differentiated merger (layabheda) (of consciousness, 
first in the End of the Twelve above the head, then in between the eyebrows, 
and finally in the Heart). (112cd-113) (112-113ab) 


The Point (bindu) is the supreme Light (of Siva consciousness) that 
makes (all things known,) and desires out of its own innate freedom to manifest 
the universe. In accord with the saying: “Bindu, present? in three places, should 
be contemplated in one place alone,’ ‘it should be realized by differentiated 
merger’. (This is done) by the repose (of consciousness) separately in (three) 
places, namely, in the End of the Twelve,“ between the eyebrows, and in the 
Heart (as the three members of the triadic reality of Trika, that is), as Man, Power 
and Siva, The meaning is that it shines radiantly (prasphurita) (in these places) as 


* The expression ‘vimalatdraka’, which describes the supreme Point of the pure Light of 
Anuttara, can be translated as ‘immaculate saviour’ have done. It can also mean ‘pure 
star’. The Light shines in the darkness of objectivity like a bright star — a dimensionless 
point in the heavens, 

^?! These correspond to the three Trika goddesses, Para, Paráparà and Apara. 

% Read with MS T tristhdnesu gatam for trisu sthdnagato. 

* There is no evidence that Jayaratha had access to the Tattvaraksavidhdna, otherwise 
one could suppose that this line is drawn from there. 

* There are two Ends of the Twelve — one is below and the other above. Abhinava explains 
that the distance from the left toe to the Snake of Brahmi, that is, the Cavity of Brahma on the 
crown of the head, where a form of Kundalini resides, is eighty-four finger breadths. Twelve 
more are added to get to the End of the Twelve, and twelve more again for the same distance 
below the body. This makes a total of one hundred and eight fingers (see below, 7/68cd— 
70ab). This figure may also be arrived at in another way. One may reckon that there are 
eighty-four fingers up to the forehead, ninety-six up to the Cavity of Brahma, and one 
hundred and eight up to the End of the Twelve (see below, 16/100cd-113 and note). Note that 
at times the End of the Twelve is identified with the Cavity of Brahma, which is also located 
at the end of a space of twelve fingers’ breadths from the point between the eyebrows. See the 
Appendix B to Chapter One, concerning the structure of the End of the Twelve. 

The End of the Twelve and the phases of Sound that trace it out is a common 
feature of the doctrine concerning the Yogic body in most if not all the early Saiva and 
Kaula Tantric traditions. Mention of the lower End of the Twelve is uncommon, whereas 
the upper one is mentioned frequently in the early sources prior to Abhinava. 
Subsequently, although it continues to figure prominently in Siddhanta sources, references 
to it become rare in the Sakta Tantras of the North. The End of the Twelve is the abode of 
Kundalini in her raised (ürdhva) state as the Transmental in the early sources. In the later 
ones it shifted down, as it were, to become the Wheel of a Thousand Spokes (sahasrara) 
in the head (see Dyczkowski 2009: intro. 1, p. 474 ff.). The upper End of the Twelve 
marks the summit of the subtle body, and with it the limit of immanent existence. The 
deities of each tradition reside there im the centre of their mandalas. Despite the 
differences in the contents of the End of the Twelve from one school to another, the 
phases of ascent and its overall structure are essentially the same in the Kubjikà Tantras, 
the Saiva Siddhànta, the Kashmiri Saiva texts and their sources. 
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the three principles, Siva, Vidya and the Self, which are (the powers of) will 
(knowledge and action). 5 The meaning is that in this way also, because of the 
predominance of (its) contracted state, (the Point that) ‘resides within the circle 
of the Lotus of the Heart’ has begun to develop on the plane of duality. (But) 
even so, it has not fallen from its own innate nature (as the one supreme Light of 
consciousness). And so he says that it is ‘the immaculate saviour’. It is 
‘immaculate’, that is, pure, because it is (nothing but) consciousness alone, even 
(in the midst of) the outpouring of each particular, wonderfully diverse 
(manifestation), Thus, it is the ‘saviour’ from the ocean of transmigratory 
existence. 

Not only does it not fall from its own nature by manifesting as (this) 
wonderful diversity which is the object of reflective awareness, it also (does not 
do so) as each particular (act of) reflective awareness. So he says: 


"supere: wee: wmm. | 
a-za frfedmafmed eee odi 


yo ‘sau nàdátmakah $abdah sarvapranisy avasthitah | 
adha-iirdhvavibhagena niskriyenàvatisthate V 114 I| 


This (Point) is the Word (Sabda), of the nature of the Sound (nada) 
(which resounds as the vitality of the life force) present in all living beings. 
Divided into the downward (flow of apana, inhalation) and the upward (flow 
of prana, exhalation), it abides (constantly in its own nature, and so is) free of 
action." (114) (113cd-114ab) 


Here (according to this teaching), the Point (is the perceiver) who intends 
to generate each (specific act of) reflective awareness. It is *the Word, of the 
nature of Sound'. The meaning is that it manifests as being of that nature. 
‘Word’ is that which resounds (Sabdayati), that is, contemplates the universe as 


%5 The Principle of the Self (atmatattva), along with the Principle of Knowledge 
(vidyátattva) and that of Siva (sivatattva), form a well-known triad in the Saiva Agamas, 
where they appear as a tripartite division of the principles of existence (tattva) (see above, 
note 1,776). The series of principles are divided into three parts in this way, so that they 
can conveniently be purified. This is commonly done as a part of the preliminary 
purification of most Saiva and Kaula rituals by rinsing the mouth three times (a procedure 
called dcamana), whilst offering salutation to each of the three in turn. According to the 
standard Siddhanta division of thirty-six principles, the Principle of the Self extends from 
Earth up to the end of the jurisdiction of Maya. Then the Principle of Knowledge extends 
from there up to and including the principle of Sakti. Finally, the Principle of Siva consists 
of just the principle of Siva. Here they are equated with the domains of the powers of 
action, knowledge and will, which correspond to the specifically Trika triad of Man 
(nara), Sakti and Siva, which in the form of Points (bindu) are located at the Heart, middle 
of the eyebrows and the End of the Twelve, respectively. They are imagined one after 
another from the Heart onwards, dissolving into each other as the lower principles 
dissolve into the higher, to finally leave the pure supreme Light of Siva consciousness, 
which is the supreme Point. 

?* See above, 3/11 Lab (3/111). 
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one with itself. (It is) reflective awareness, which is Supreme Speech (parà vak), 
and is ‘of the nature of Sound’ (ndda). Sound is that which *resounds' (nadati), 
that is, manifests as the vital force (jivakald) of all (living beings). It is the energy 
of the New Moon (amdakala),*’ which is half of the half of H 
(hakarardhardha).** Yt is (commonly) taught everywhere as being in its primary 
modality. (as Unstruck Sound), the Vowelless (letter A) (asvara), and its 
essential nature manifests in that form as such. (It is said that) ‘the letter AM?" 
abides as the inner controller of all the letters". According to this teaching, ‘it 
abides divided into the downward (flow) and the upward (flow)’, as the vital 
force (pranana) which is all the letters from the Absolute (A) to the Seed of the 
Trident (AU) (Sulabija) (internally, downward,) or else (externally, upward,) up to 
H (which is the last letter of the alphabet). This means that the entire aggregate of 
(the forms of) reflective awareness (symbolized by the vowels and consonants) is 
the essence of its expansion (sphdra) (as their progressive emanation). 

Again (from another point of view), ‘it abides divided into the 
downward and the upward (flow)! of ‘all living beings’, as the form of the flow 
of exhalation (prana) and inhalation (apána), which are the Sun and Moon 
(respectively). The sense is that it is the supreme life force (jivakald). In this way 
also ‘it abides (constantly) free of action’, that is, even when it pulses radiantly 
as each wonderfully diverse (form of reflective awareness) up to the power of 
action, it does not fall from its own essential nature (as the pure Light of 
consciousness)."? This is the meaning. 

Surely (one may ask,) when the power of action has arisen, the Light (of 
consciousness) shines as (the confined and) conditioned (pratiniyata) (light) of the 


%7 See below, 3/139ab-142ab (3/138-141), commentary and notes. 

* “Half of half of H’ is one of a number of terms used to denote the ‘Unstruck Sound’ of the 
energy of consciousness, which Kashmiri Saivism identifies with the power of self-awareness 
(vimarsa) that it possesses, that is, self-consciousness. In this perspective, consciousness is 
Light, and its awareness is Sound (ndda) or Resonance (ráva) — both common terms in the 
Tantras. As the ‘Half of H’, it is visarga, the last of the sixteen vowels. It is represented 
graphically by two dots, written one above the other. So half of that is the Point (bindu). A 
purely nasal sound, it is not articulated by the air striking the vocal chords, and so aptly 
denotes this "Unstruck Sound’. See above, notes 1,16, 1,23, and below note 3,436. 

% There is a play on words here. The term ‘asvara’ can mean two things. One is ‘without 
svara’, that is, the vowels, and so ‘Vowelless’. No phoneme can be articulated without a 
vowel sound, and so the Vowelless is the unutterable Unstruck Sound. It also means the 
‘vowel A’, and so denotes Anuttara, with which the Point is, in the manner outlined, 
identified. 

3 MSs Ch, Jh, Ñ, T, and D read: akárah for amkarah. 

?' The ‘inner controller’ (antaryámi) is the individual Self or ‘inner soul’, that guides and 
supervises the activity of the psychophysical organism. This is said to be the role and state 
of bindu (‘the letter (A)M") with respect to all the letters, that is, all the forms or energies 
of reflective awareness that flow within consciousness and manifest as all the 
metaphysical categories (tattva) from the Siva principle down to Earth. 

*? [n short, the Point, identified with the supreme Light of the Absolute, which shines in 
the sphere of objectivity, is its vitalizing force. It is experienced within the body as the 
vitality of the vital breath, that is, as a silent inner resonance, by the yogi who pays close 
attention to the movement of the breath, abiding in the pure consciousness free of thought 
constructs, of the Sambhava state. 
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Moon (of objectivity) and Sun (of the means of knowledge) etc., differentiated 
(avacchinna) by pleasure, pain and the like, whereas (on the contrary,) that which 
makes everything manifest, both itself (as the perceiver) and (all) else, and is, 
moreover, undivided, is said to be the supreme Light. Is that (bindu) of that 
nature, or is it something else which is the object of illumination (prakásya) of 
that (Light)? With this doubt in mind, he says: 


The Sun of the Senses, the Fire and Moon of Subject and Object 


sedate df frames a aq | 
wad AAAS Tare ENS T1224 di 


hlàdataiksnyàdi vaicitryarn sitaraktadikarh ca yat | 
svayarh tannirapekso ‘sau praká$o gurur aha ca Il 115 Il 


This Light is inherently independent in itself of the wonderful 
diversity of pleasure (hlāda) (the Moon affords) and (pain of) the sharpness 
(taiksnya) (of the rays of the Sun) and the like, or white and red etc.” (115) 
(114cd-115ab) 


‘This’ supreme ‘Light’ does not in itself depend on ‘the wonderful 
diversity', which is the pleasure (the Moon affords) and the (pain of) the sharp 
(rays) etc. associated with moon and the sun etc., and the (colours) white and red 
etc. It has no fixed (conditioned) form (niyatarüpa), and so (its) nature is not the 
same as (any of) that. Moreover, it is self-luminous, and so is not an object of that 
(Light's) illumination (prakásya); therefore, it is not the Sun (of the means of 
knowledge) etc., nor that which is illumined by them, rather its sole nature is the 
supreme subject who impels (and vitalizes) (anupránaka) the three abodes of Sun 
(Moon and Fire). By the two 'etc.'s' (of the expressions ‘refreshment (the Moon 
affords) and the sharp (rays of the Sun) etc. or white and red etc.’), one should 
understand the burning (of fire) that arises from the various types of fuels and the 
multiple colours." We are not the only ones to say this. The same is said by the 
Lord, that is, Vasudeva (Krsna). As (we read in the) Bhagavadgità: 


?* In the hot summer months in India the moon at night is experienced as pleasantly 
cooling after a hot summer's day. The moon's light is said to give ‘hidda’, that is, 
‘refreshment’, ‘pleasure’, ‘gladness’, ‘joy’, or ‘delight’. Conversely, the hot summer sun is 
painful. Its rays are ‘fiksna’, that is, ‘sharp’, ‘hot’, or ‘fiery’. The third member of this 
group is fire which burns, which is signalled by the ‘etc.’. The colours white and red are 
emblematic of all colours, which are signalled by the 'etc.". 

3 Fire burns, so does fever and craving, and so all three are denoted by the same word in 
Sanskrit, i.e. ‘dahaka’, that is, ‘(something that) burns’. Thus, ‘fire’ here stands for the 
craving that burns (dáhaka) with the fuel of the objects of craving (dahya). Similarly, the 
moon represents the pleasure of the objects of the senses, whereas the blazing summer sun 
the suffering they can cause. Like the outer luminaries, their three counterparts light up, as 
it were, the world of individual experience with these three feelings. Raw physical 
sensations are the perceptions of the qualities of things, one may call their ‘varied 
colours’, illumined, as it were, by the feelings they evoke of pleasure, pain or attachment. 
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‘Neither Sun, Moon nor Fire illumine it, and once gone there they do not 
return — that is my supreme abode.’ ?* 


aa gat a ar art mfemimnmdsf uoa 
q Weed AAEN AE: 11226 || 
fifi frst fap g wfafece sem | 


Both these parallel series are made manifest by the Light of consciousness, which is not as 
they are, that is, objects of its illumination which are manifest contents of experience. The 
Light of consciousness illumines itself. It does not depend on another light, as they do, to 
manifest as consciousness. Nor does it have any fixed form. 

%75 BhG 15/6. Abhinava comments: ‘in that (highest abode) there is no place for the sun, 
etc., because the sun, etc. are bound by time and space. They are also objects of 
knowledge and are used by sense organs as the objects of experience. However, the 
highest reality transcends the sun etc. because it is beyond the division of time and space, 
because it itself possesses knowledge and because ts the sense organs into motion." 
Translation by Boris Marjanovic. Cf. the Kathopanisad: 


As the one fire has entered the world and becomes corresponding in form to every form, 
So the one Inner Soul (antarátman) of all things is corresponding in form to every form 
and yet is outside. 

As the one wind has entered the world and becomes corresponding in form to every form, 
so the one Inner Soul of all things is corresponding in form to every form, and yet is 
outside. 


As the sun, the eye of the whole world, is not sullied by the external faults of the eyes, 
so the Inner Soul of all things is not sullied by the evil of the world, being external to it. 
The Inner Soul of all things, the One Controller, who makes his one form manifold — 
The wise who perceive Him as standing in oneself, they, and no others, have eternal 
happiness! 


Him who is the Constant among the inconstant, the Intelligent among intelligences, 

The One among many, who grants desires — the wise who perceive Him as standing in 
oneself, 

They, and no others, have eternal peace! 


"This is it!’ — thus they recognise the highest, indescribable happiness. 
How, now, shall I understand *this'? Does it shine (of itself) or does it shine in reflection? 


"The sun shines not there, nor the moon and stars, there lightning shines not, much less 
this (earthly) fire! 

After Him, as He shines, doth everything shine, this whole world is illumined with His 
Light. 

Know thou the soul (ütman, Self) as riding in a chariot, the body as the chariot. 

Know thou the intellect (buddhi) as the chariot-driver, and the mind (manas) as the reins. 


The senses (indriya) they say, are the horses; the objects of sense, what they range over. 
The self-combined with senses and mind wise men call ‘the enjoyer' (bhoktr). 

He who has not understanding (avijfiána), whose mind is not constantly held firm — 

His senses are uncontrolled, like the vicious horses of a chariot-rider.’ (KU third valli 3-5 
translated by Hume) 
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yan na süryo na và somo nagnir bhasayate ‘pi ca | 
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(As Krsna has said in the Bhagavadgita, there is a reality) that neither 
Sun, Moon nor Fire (can) illumine, nor do the Sun, Moon or Fire have any 
power of their own without its Light; rather, (the truth is that) consciousness 
shines in this way. (116-117ab) (115cd-116) 


The supreme abode does not make (itself) manifest in one (particular) 
fixed form such as the sun. It is self-Iuminous (sva@bhdsa), and so is not an object 
of illumination of the sun etc.; on the contrary, the sun etc. are the objects (of its) 
illumination, and so without that Light (of consciousness) they would not shine. 
Thus, the supreme Light shines as the sun and each (of the luminaries), and so he 
says: ‘rather (the truth is that) consciousness shines in this way’. 

Surely (one may ask,) if that is the case and all three are (equally) without 
distinction the radiant energy (tejas) (of consciousness), where (does) this 
diversity of being the ‘sharp’ (burning rays of the sun) etc. (originate from)? With 
this doubt in mind, he says: 


aeqnemnarefafrimfmmgs: 1220 d 
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The Light (then) assumes (a further) consequent diversity of being, 
for example, (painfully) sharp (like the sun's rays), by being associated with 
the multiple limiting adjuncts (upaádhi) generated by the power of its own 
creative freedom. (117cd-118ab) (117) 


The limiting adjunct (upadhi) (in this case) is the earthen and watery etc. 
substance that comes into being by the power of the freedom of one's own (innate 
consciousness). Due to that, the Light (of consciousness) has taken on a 
(particular) specific (nature), that is to say, it also assumes the form of the radiant 
energy (fejas) (of the Sun), (and so also) ‘assumes (a further) consequent 
diversity of being, for example, (painfully) sharp (like the sun's rays). The 


?*^ The fire is associated with the earth element because this is where it burns. The moon is 
associated with water, because its pleasing cooling effect is like water. Moreover, it is said 
to release nectar (see below, 3/139ab-142ab (3/138-141) and notes). The sun's radiant 
heating energy (tejas) associates it with the fire element. These three represent the basic 
categories into which objective phenomena can be divided, namely, solid, fluid and 
energetic. The Light of consciousness freely assumes these forms, thereby generating the 
seeming adventitious limitations due to which the Light appears to manifest in these ways. 
They are called ‘adjuncts’ and said to be ‘adventitious’ because they do not really divide 
up the Light, even though it shines as the many varieties of phenomena that are of this 
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meaning is that it manifests in that form. The supreme Light itself manifests as 
Fire when associated (sarhbhinna) with the manifestation of earthen and other 
similar (solid material) substances. Affected (upahata) by the manifestation of 
watery (liquid) substances, it manifests as the Moon, and coloured (uparakta) by 
the pure radiant energy (tejas) alone (of luminous energetic entities), it manifests 
as the Sun. As it does so, it manifests the wonderful diversity of the burning 
(craving of fire) (dahakatva), the pleasure (of soothing moonlight), the sharp (pain 
of the hot blazing sun) and the like. 

Surely (one may ask,) how can that wonderful diversity, which in this 
way excels one's own (essential conscious) nature also, be due solely to 
association with limiting adjuncts (upddhiyoga)? He quells this doubt by giving 
an example (of how this is possible). 


The Sun of the Senses 
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Although it is hard to look at the sun (directly), when it is reflected in 
(a tranquil) stretch of water" the eye delights — behold the glory of 
limitation! (118cd-119ab) (118) 


Even (the blazing hot summer) sun (rīknāmsśu) that troubles the eyes, 
when it is reflected in a still lake and the like, is no longer hard to look at, and so 
becomes pleasing to see. This power of limitation is seen everywhere (to be such), 
that it excels the nature of that which it limits. 

(Now) he goes on to say that the light of the sun etc. is limited in this, and 
so depends on the Light of consciousness in order to illumine itself. Thus, he says: 


ache sars: 122% 0 
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The light of the Sun and the rest is sullied (as it were) by the limiting 
adjuncts (upadhi) (created by the Lord). Thus, it depends on the Light of 
consciousness of the Great Lord. (119cd-120ab) (119) 


type. Just as the red flower placed near a crystal seems to colour it red but does not really 
do so. Concerning the nature of limiting adjuncts, see above, note 2,60. 
7" Read with MS Jh payasam for pathasam. 
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The difference between the supreme Light and the insentient light of the 
Sun etc. is indicated by the word ‘consciousness’ used here (in this context). 

In this way also, he explains the nature (of the Sun, Moon and Fire) as 
they are (inwardly experienced) (yathasambhava) (as forms of the Light of 
consciousness). 


wa Wem Fs STAI ms 11220 || 
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praküsamátram suvyaktam sürya ity ucyate sphutam V 120 I 
prakàsyavastusarürisavarsi tat soma ucyate | 


The (pure) Light alone (prakasamatra), well manifest and clearly 
apparent (sphuta), is said to be the Sun, while the Moon is said to be that 
which rains down the aspect of the illumined entities which are their 
(blissful) essence. (120cd-121ab) (120) 


(When one says that the Light of consciousness is) *well manifest', it 
means that it is (essentially) unassociated (with limiting adjuncts) such as the 
watery substances and the rest (mentioned previously). The sense is that (the 
essential) nature (rüpa) of the Sun is ‘the (pure) Light alone (prakasamáatray . 
Hence its state is that of the means of knowledge. That is the form (of 
consciousness the Sun) is meant to represent, namely, (pure) cognition 
(jñänamātra) alone which is ‘clearly apparent’, that is, witnessed (directly) by 
everybody. 

All objective entities that are illumined (by the Light of consciousness) 
consist of pleasure, pain and illusion, and so, with respect to (their) two aspects, 
(physical and experiential, their) ‘essence’ and most excellent ‘aspect’ is the bliss 
that brings joy and the like (that comes from the experience of objectivity as an 
aspect of the Light of consciousness). Thus, in accord with the saying ‘the Moon 


?" Normally, the sphere of objectivity is experienced with a mixture of feelings of 
pleasure, pain or indifference. But that is because we are not attending to its essential 
Being, which is the Light of Siva consciousness. If we experience it that way, we 
recognize that it is nothing but the shining of the Light of consciousness, and as such, we 
experience its essentially blissful nature. Then it seems to be oozing with blissful life- 
giving and medicinal nectar as does the moon (see below, 3/139ab-142ab (3/138-141) and 
notes). Moreover, just as the moon shines with the light of the sun, so does the Moon of 
objectivity shine with the Light of the Sun of the senses, mind and other means of 
knowledge, which are also nothing but the Light of consciousness as pure cognitive 
consciousness, free of thought constructs and so all sense of duality. In between shines the 
perceiver, who, also realized to be the Light of consciousness alone, is Fire. This burns 
between the rising and setting of the Sun of perception and the Moon of objectivity, as 
does the fire that is piously tended and worshipped at dawn, sunset and midday. In short, 
when the three aspects of all empirical experience — subject, means of knowledge and 
object, are recognized to be the Light of consciousness alone shining in these spheres, then 
they are said to be the Fire, Sun, and Moon, respectively. From the perspective of the 
power of the Light, they correspond to its powers of will, knowledge and action, 
symbolized by the powers of the Fire, Sun and Moon, to illumine and heat. 
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rains down nectar’,”” it sprinkles all this phenomenal existence with that (nectar) 


which it rains down, that is, (it makes all things) of the very nature of bliss. That 
(essential state of) being (sat), which is such, and is the pure Light of that 
(objectivity), *is said to be the Moon'. The meaning is that (the Light of 
consciousness is then) indicated by the word *Moon'. 

Thus, (the Moon represents) objectivity. This is because the objective 
aspect which is pleasure (ahláda) is predominant (in that aspect of the Light of 
consciousness). (It is said) of them with this intention, in order to explain that they 
are the powers of knowledge and action, that ‘this, the power of knowledge of the 
supreme (Light), shines (tapati) in the form of the Sun' and 'Siva's power of 
action shines (tapati) in the form of the Moon.’ 

And so, in this way: 


The Moon of Objectivity and the Fire of the Subject 
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The (wise) say that the Sun is the means of knowledge, and the Moon 
is said to be the object. (121cd) 


Having defined the nature of the Sun and Moon in this way, he (now) 
defines that of Fire also. 
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(Although) they are both independent, they are not separate from one 
another, and of the nature of the enjoyer, the object of enjoyment and both 
(together), they became intent on one another. Then the flaming conscious 
nature (which arises between them) is called Fire (citrabhanu, lit. ‘Many 
Rayed One") This, the supreme principle of Fire, is indeed that of the 
subject. (122-123) (121cd-123ab) 


?* Cf. below 3/138-141 (137cd-141ab). 

3% The perceiving, knowing subject is identified with Fire because it incinerates the object 
and thereby continuously obliterates duality in the process of perception, to recreate it in 
every new perception. 
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‘They are both’, that is, the Sun and Moon, ‘independent’. They operate 
independently of one another as the means and object of knowledge 
(respectively). Even so, ‘they are not separate from one another’. As it is 
necessary that they (must invariably be) perceived together 
(sahopalambhaniyama), they are not different (from one another)?! Nowhere 
does one perceive cognition (jana) that is not ‘coloured’ (drijsita) by (that is, 
associated with,) an object of knowledge, or an object of knowledge 
(independently) without cognition. As they say: 


"The essential form (svariipa) of cognition (jfiána) devoid of a referent 
(upasraya) cannot be perceived, like that of (a perfectly transparent) crystal (with 
nothing reflected within it). ?** 


Again: 
“Thus there is no object of perception without perception.’ 


Thus, as these two, the Sun and Moon," are the perceiver and the 
perceived, they derive their being from their intent (aunmukhya) on one another. 
The ‘enjoyer’ is (the individual soul who ‘enjoys’ worldly experience, he is) the 
contracted perceiver, consisting of the intellect and the rest (of the inner and outer 
senses), The means of knowledge is also the enjoyer, because it is of that same 
nature (tanmaya). The ‘object of enjoyment’ is ‘blue’, ‘pleasure’ and the like. 
The state of being (sar) (in which they are) ‘both together’ is (their) state of 
dynamic union (lolibhava). That which is of that nature is the union (sarnghatta) 
of the enjoyer and the object of enjoyment, This is the meaning. 

Thus, in this way, because rays (bhànu) of many (diverse and wonderful) 
(citra) forms, consisting of cognitions (mdna) and their objects are produced 
by the union of the enjoyer and the object of enjoyment, the ‘Fire’ (which arises in 
this way) is called (the Many Rayed One). As id: ‘Fire, the Pure One, arises 


'! This expression is found in the well know formulation by the Buddhist Dharmakirti in 
his Pramánaviniscaya (in 1/54ab), quoted by Abhinava in the IPVv (vol. 2, p. 78). Etad 
dhi sahopalambhaniyamüd abhedo — nilatadhiyor iti vijünakáramátram — nilàdi 
prasadhayitun nirüpitam. ‘for all this has been explained in order to make it clear that 
(the various objects) such as blue are nothing but forms (aküra) of consciousness, 
according to (the principle stated by Dharmakirti): *As it is necessary that they (must be 
invariably) perceived together, there is no difference (abheda) between blue and the 
cognition (of blue).’’ Quoted in Ratie 2010: 445. 

?? The word updsraya, that I have translated in this context as ‘a referent’, literally means 
"leaning against, resting upon, any support for leaning against’. The object of perception 
acts as a ‘support’ for the cognitive consciousness (/fiána) that knows it, giving it a form 
consonant with its object. Cognition as such remains cognition. If it were not to do so, its 
object would not be perceived. But even so, it is not known as such, that is, devoid of 
content. It exists but cannot be ‘objectively’ perceived. The example is a pure crystal that 
is so perfectly translucent, it is invisible. But if an object is placed near to it, it is coloured 
by it and so becomes visible. A red flower, for example, appears to redden it. 

59 Read süryacandrütma for süryacandrátma. 
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by the dynamic union (sarighatfa) of the Sun and the Moon." It is the limited 
(conditioned) perceiver whose nature is consciousness, which is predominantly 
Fire (jvalana) (in this aspect), because it burns away the duality (bheda) which is 
the division between the means and object of knowledge. This is the meaning. (In 
other words,) it is the union (sarhmelana) of the means and the object of 
knowledge. This (too) is the meaning. The nature of Fire is also like this, and so 
its state is that of the perceiver (pramátr). Thus it is said ‘the supreme’, that is, 
unique, ‘principle of Fire is indeed that™ of the subject’. 

Surely (one may ask,) as the fire's light is dependent on another, and (this 
state of dependence) was said previously to be insentience, how can it be the 
principle (tattva) of the subject, whose nature is one with (pure) sentient 
awareness (cetaná)? With this doubt in mind, he says: 


The Subject and its Subjectivity 


aaa g fasmrarerrarewüfamit i 
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Consciousness itself, which by virtue of its freedom is at one with (all) 
that is to be known (vijiieya), and so is (in all respects) independent, is said to 
be the subject that is wonderfully various (vicitra) due to the diversity (bheda) 
of the object of knowledge. (124) (123cd-124ab) 


‘Consciousness itself, by virtue of its freedom’ becomes one with ‘(all) 
that is to be known’, that is, with Fire, which is (both) the enjoyer and the object 
of enjoyment, and so is said to be ‘the subject’. Thus it is said that 


?* This line is quoted again below in TÀv ad 5/72cd-73ab (72) and ad 29/150cd-153ab, 
where the context warrants that it is probably drawn from the Yogasaricara. 

?55 Read yo ‘yam for yoyam. 

?*5 The limited individual subject, who is both agent and perceiver, is associated with 
objectivity in countless ways, so too with the perceptions of it. Fire represents the total 
situation of the subject identified with the object, for example, the body set in relation to 
the object which is external to the body, and the rest that the subject identifies itself with. 
The condition of this subject is that of the ‘enjoyer’ or ‘eater’ of the object of enjoyment. 
The analogy is well known and ancient in India. The Upanisads (Mundaka 3/1/1 and 
Svetasvatara 4/6) explain how the ‘enjoyer’ perceives the world by quoting a verse from 
the Veda (Rk 1/164/20) that gives the famous example of two birds sitting on a tree. One 
eats its fruits, while the other watches. According to Śankācārya, the commentator, the 
tree is the body. The fruits are the consequences of the actions (karman) of the body that 
cling to it. The bird that eats them is the individual soul, subject to its Karma. The bird 
who watches him, detached, is the Supreme Self, the Lord (isvara). The bird who eats the 
fruit is the ‘enjoyer’, who is such because he is consuming through the activity of the body 
(i.e. the senses which are the means of knowledge and perception") the fruits of the actions 
(‘objects’) of the tree of the body on which it rests. From the nondual Saiva point of view, 
the ‘enjoyer’ is the synthesis of these three, which work together to make up its ‘enjoying 
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(consciousness) is ‘independent’. The point is that even though consciousness 
has assumed the nature of Fire (that is, the individual perceiver), it has not fallen 
from its own nature. Surely (one may ask,) if subjectivity belongs to 
consciousness itself and, as its (subjectivity) cannot be undivided, how could it 
logically be possible for the subject which is also of that (same) nature to possess 
(this) wonderfully various state? With this doubt in mind, he says that (the 
subject) is ‘wonderfully various (vicitra) due to the diversity (bheda) of the 
object of knowledge’. The meaning is that it is due to the ‘diversity’, that is, the 
wonderful variety of the object of knowledge, which is due to the diversity 
(bheda) (of the sphere of objectivity, consisting) of the group of principles (tattva) 
(within the sphere of Maya), beginning with the Force (of limited agency) 
(kala).**’ Even though the limited capacity to act etc. of the Force (of limited 
agency)" and the rest (the principles) are common (to all individual perceivers), 
there is a hierarchy (of perceivers). This (hierarchy) is perceivable by everybody, 
insofar as (everybody can perceive that) they have authority over (only their own) 
specific activities (karman). It is due to this that there is a diversity of subjects 
(pramatrbheda), (each of whom) is endowed with the glorious power (máhátmya) 
of limitation (upádhi). ^ 


subjectivity'. At the same time, as the subject, which can never be an object, it remains 
essentially pure, free consciousness. When he knows this, he is liberated. As the Upanisad 
puts it: 


‘(Both) on the same tree, the individual soul (purusa) is immersed (in suffering) 
and continuously deluded, is worried by (his) impotence. (But) if he sees the other, his 
adored Lord and his glory, he is free of sorrow. * Mundakopanisad 3/1/2 
%7 There are thirty-one principles (tattva) ranging from Earth to the Force (of limited 
agency) (kala), which is at the extreme limit of Maya, the domain of objectivity. Within 
this domain, each of the categories of existing things and the individual entities 
themselves are all different from one another. It is, one could say, the kingdom of 
difference, relative distinctions and duality which is the objective world of the individual 
perceiver. 

‘6 The Force (of limited agency) infuses a limited capacity to act (Kirncitkartrtva) into the 
individual perceiver. Other pri les down to Earth each contribute to building the 
individual subjectivity, as perceiver and agent, by furnishing the mind, senses, perception, 
and, externally, outside this psychophysical body, outer physical objects. These together 
constitute its total experience of itself, mind, senses and world in which it lives, formed by 
and for the ‘enjoyment’ of its Karma, that is, both its production and its consequences. 

% There is only one supreme perceiver (parapramatr), namely, Deity who is pure 
consciousness. The infinite number of individual perceivers at the lower levels belong to 
one or other type of perceiver (see above, note 1,463). Even so, they are all essentially the 
one perceiver, who is diversified by the objectivity with which it is set into relation, and 
marks the domain of its activity. The lowest level of perceivers, the sakala subjects, for 
example, operate within the domain that extends from the individual soul down to earth. 
This is the extent and degree of their ‘authority’ or competence in which they can act as 
agents and the range of principles in which and with which they operate. 

Again, at the same level, the perceiver may be of various kinds, according to 
whether he is identified with the body (deha), intellect (buddhi), vital breath (prana) or the 
void (of deep sleep). in which case he is the perceiver related to each of these, 
respectively. Thus, we find references to the ‘embodied subject’ (dehapramatr), the 
‘intellectual subject’ (buddhipramátr), the ‘subject of the vital breath’ (pranapramatr) and 
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(Next) he explains that for this reason Fire is also like this. 


- M me. 
ae warfiefafarrarqrefarar AA 1 


somārhśadāhyavastūtthavaicitryābhäsabrrhhitah | 
tata evāgnir uditaś citrabhanur maheśinā || 125 \| 


The Great Lord has called Fire Citrabhānu (the Many Varied Rayed 
One), because it is intensified (brinhita) by the manifestation of variety" 
(vaicitryabhasa) derived from the entities that are its fuel as aspects of the 
Moon (of objectivity). (125) (124cd-125ab) 


Thus, due to the wonderful diversity of the subject, the Lord has called 
Fire Citrabhanu (the Many Varied Rayed One), because it has many varied rays in 
the forms of the enjoyer and the object of enjoyment etc., and is the wonderfully 
varied unfolding (sphára) of each cognition (mana) and its object etc. The parts, 
that is, energies (kala) etc. of the Moon, which is the object of perception, are the 
entities to be burnt (and serve as its fuel), that is, those that are to be assimilated 


the ‘subject of emptiness’ (Sünyapramütr). They are distinguished here by their 
competence to act in these domains and experience them. Even so, there is only one 
ultimately real (páramárthika) supreme subject, who is both perceiver and agent. The 
levels and forms he freely assumes are characterized by the sphere of objectivity in which 
he acts and perceives. As the subject, he is always essentially free of objectivity; whatever 
the form or sphere with which he is identified, it is not intrinsic to his nature. It is just a 
secondary adjunct projected onto it. While the Advaita Vedanta decries this phenomenon 
as the result of ignorance of the true nature of the subject, namely, the Self (Atman) who is 
one with the absolute Brahman, here it is seen to be the ‘glorious power of limitation’, 
because through it supreme consciousness generates diversity, without being divided up 
by it. 

“ The word vaicitrya, which I translate here as ‘variety’ and also in other places as 
‘wonderful variety’, denotes a single varied unit. Other terms such as bheda also denote 
variety but in the sense of ‘difference’. If we wish to stress that several objects seen 
together are different from one another, we would say that there is ‘bheda’, i.e. a 
difference or relative distinction between them. Understood as part of a single perception 
of many things together, we would say that the perception is ‘vicitra’, i.e. ‘varied’. The 
perceiver is always the same but appears to be varied due to its association with various 
objects, such as the body, senses or mind and their forms and contents. Feelings of 
pleasure or pain seem to alter the perceiver into one that enjoys pleasure or suffers pain. 
These are inner objects. The same is true with outer objects. It seems that the perceiver 
who views a jar differs from the same perceiver who views a cloth. But he is the same. 
There is difference (bheda) between the jar and the cloth, but only a variety (vaicitrya) of 
states of the one perceiver. This seems to be especially so when the perceiver is in 
different states of consciousness. He differs, for example, when awake and asleep. States 
of consciousness correspond to the hierarchy of seven perceivers, that range from the 
mundane perceiver up to Siva the supreme perceiver, who is totally free of them. The 
difference between these perceivers is not in their inherent nature, It is due to their 
relationship with their object, according to its form and degree of apparent separation from 
them. 
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into itself. ‘It is intensified (brrihita)', that is, it assumes a specific form, ‘by the 
manifestation of variety (vaicitryabhasa)’ that arises by the (progressive) 
hierarchical (sequence of perceivers) and in other ways from them.” This is the 
meaning. 

Surely (one may ask,) he has explained that the variety (vaicitrya) of the 
subject is (in fact) that of the limitations (upadhi) imposed on it by the object, and 
that the object does not manifest separately (from the subject), because it depends 
on the subject (in order to be made manifest in perception). So let us set aside 
further discussion concerning the nature of (the subject’s) variety; but how then 
can one account for the subjectivity of this consciousness? With this question in 
mind, he says: 


Fassett afar: | 
RaRa Sat MARAT: 11.226 |i 


jfieyádyupayasanghátanirapeksaiva samvidah | 
sthitir mütàham asmiti jñātā sastrajfiavad yatah |l 126 II 


The perceiver (matr) is a state of consciousness independent of the 
consonance of the (instrumental) means (upaya) (of perception), namely, the 
object of knowledge and the rest, (and is self-established in the immediacy of 
the awareness that:) “I am" (aham asmiti);"" (and so, latently containing 
within itself all knowledge,) is the knower (jfdtr), like one who knows the 
scriptures (but does not wish to explain them and so remains silent). (126) 
(125cd-126ab) 


The reflective awareness of ‘I am’ is ‘a state of consciousness’ which is 
‘independent’ of the objectivity, consisting of each (manifestation of) ‘blue’, 
‘pleasure’ and the like, that serve subjectivity as the (instrumental) means (of 


?' The Fire represents the subject, who is of various kinds, according to his corresponding 
object of perception and perceptions themselves. Accordingly, the Fire of subjectivity is 
called ‘Many Rayed’, to suggest this diversity in the unity of the one perceiving and acting 
consciousness. To the degree in which subjective consciousness is free, it assimilates and 
makes its object one with itself. As subjectivity develops from the lowest embodied one to 
the highest of Supreme Siva, the mistaken, limited identification of the subject with the 
object, ranging from the body right up the whole of manifestation of consciousness, 
progressively decreases as he absorbs it into consciousness. Thus, the subjective aspect is 
like a consuming fire that increas it burns up its fuel, until ultimately when it has 
burnt it all up, it burns out. Thus, it reverts to the essential consciousness, which is 
undefinable as subject, object or means of knowledge. 

* The exclamation ‘I am’ (aham asmi) has ancient roots that go back to the earliest 
Upanisads. Thus, for example, we read in a well-known passage in the 
Brhadaranyakopanisad (1/4/1): ‘The Self alone existed in the beginning of this (creation) 
in the shape of the Person (purusa). Looking about he saw no one else but himself. He 
said: ‘I am’ (aham asmiti). Hence came the name ‘I’ (aham).’ It is as if the One comes to 
know of its own existence by uttering ‘I’ and thereafter becomes the creator. Thus, further 
on in the same Upanisad (5/5/4) it is said that aham — ‘I’ — is the secret name of the god 
who creates. 
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perception). The meaning is that the ‘perceiver’ is the ‘knower’, whose nature is 
the reflective awareness of supreme ‘I’ (consciousness). The independence of the 
reflective awareness of ‘I’ from objectivity indicates that it is different in 
character from a thought construct (vikalpa). The reflective awareness of ‘I’, such 
as ‘I am thin’, is only a thought construct, because it arises in relation to its 
counter-correlate, *non-thinness', which is the object of negation. The (specific) 
form (of a thought construct) depends on its counter-correlate which it is not (and 
with which it is contrasted). Again, the ongoing (pravartamdna) reflective 
awareness of ‘I’ within the Light, which is the supreme subject, is not a thought 
construct, because it can have no counter-correlate, as that would be conditioned 
by the notion (vikalpa) that it is separate or not (from the supreme perceiver).*” 
As (Utpaladeva) says: 


‘The nature of the reflective awareness that ‘I am’ is the Light (of 
consciousness) and its body Speech (vāc); even so it is not a thought construct 
(vikalpa), which is said to be an ascertainment (viniscaya) dependent on two (co- 
relative concepts, namely, assertion and negation).' 


* The immediate perception of an entity is followed by its labelling as a table or a chair, 


according to what it is. This thought construct is formed by distinguishing it from all other 
things that are not tables, that is, its counter-correlates. The pure ‘I’ consciousness, which 
is not identified with the body or anything else objective, cannot be labelled in this way or 
that, as there is no counter-correlate ‘I am not’, and so it is not a thought construct. The 
subject is autonomous in the reflective awareness of ‘I am’, as this has no negative 
counter-correlate in the same way as ‘I am fat’ has in relation to ‘thinness’. This can only 
occur at the ideative level, where every affirmation correlates with a negation. See 
following note. 

94 JP 1/6/1. Utpaladeva himself comments on this verse in his vytti: ‘The reflective 
awareness that ‘I am’ within the Self of the Light (of consciousness) cannot be called a 
thought construct (vikalpa) even if it is essentially associated with ‘discourse’ (sübhilapo 
‘pi), since (the inner speech of consciousness) is Supreme Speech. Indeed, (a thought 
construct) is an ascertainment (niscaya) preceded (and based on) negation of (its) 
opposite, and it is not possible here (as regards the pure Light (of consciousness)) for 
anything to exist which is its opposite.’ 

The term vikalpa is analysed in the IPVv (vol. 1, p. 274) in four different 
compatible ways, as follows. 1) ‘Putting together what is different (and separate)’ 
(bhinnasyápi yojand), or conceiving as a manifold what is one (ekasydpi vaividhyena 
kalpand). 2) Differentiating or dividing off (vicchedana) the imagined notion (kalpana) of 
another form from a manifold (of poss ies) which are doubtful (vividhasya ca 
Samkitasya rüpüntarasya kalpana vicchedanam). 3) Once divided off (vibhajya), 
removing it from other (possible applicable notions) (kalana) and protecting (palana) it by 
making it enter into the perceiver's mind (vi-kal-pa). 4) Conceiving in many ways 
(vividharh kalpanam) in the sense that at some time it has something that is being affirmed 
and something that is being negated as its object (vidhayamananisidhyamanatayà) (ibid. p. 
281). 


The main characteristic of a vikalpa is that of projecting the object outside the ‘I’ 
and knowing it in terms of separation as ‘this’. As is said in chapter six of the first section 
of the Jsvarapratyabhij-fi, the first verse of which Jayaratha cogently quotes, the focus 
here is the ‘theory of exclusion’ (apohaváda). Simply stated, it maintains that an entity is 
identified by the formation of a thought construct (vikalpa) which represent its nature 
positively as ‘this’, on the basis of the negation or exclusion (apoha) of its counter- 
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Surely (one may ask,) agreed that the reflective awareness of ‘I’ is the 
subject's innate nature and that it differs in character from a thought construct, but 
how does this serve our purpose? (Does this mean) then that without objectivity 
(the subject) would be devoid of subjectivity?” With this doubt in mind, he says 
(concerning the reflective awareness of ‘I’, that it is) ‘like one who knows the 
scriptures', that is, like one who knows the scriptures but has no desire to explain 
them. Even so, (his) knowledge of the scriptures abides at one with him, and so it 
is said that he is ‘a knower'."* The same is the case with the supreme subject 
within whom, because he is full of all things, objectivity abides. 

Surely (someone may object that) a perceiver is said (to be such) because 
of (his) relation to the knowledge (that results from perception) (pramá), and 
(this) knowledge (arises) from the means of knowledge whose field (of operation) 
is the object of knowledge which is separate (from it), so how can (the perceiver 


correlates, that is, everything else which it is not. This theory was first formulated by the 
idealist Dinnága, the founder of Buddhist logic, in his Pramánasamuccaya. There it was 
originally applied to words as expressing a specific meaning by exclusion of all other 
ones. (Concerning the development of this theory in Dinnága's works, see Frauwallner 
1959: 9106). 

Then Dharamakirti, his great commentator, extended the application of the 
process of exclusion (apoha) to all cases where universals may operate. In this way, the 
theory serves the Buddhists as a means to distinguish one entity from another without 
having to postulate the existence of some imperceptible universal *own nature'. Hindu 
philosophers would say that a table is identified as being a table because it possesses the 
characterizing attribute of ‘table-n common to all tables. This view does not need to 
refer to any such universals, focusing instead on each particular as it is, as determined by 
its not being anything else. The Buddhists developed various theories, more or less reali 
some of which (for example, that of the Ratnakirti,) came close to the Pratyabhijiia, 
namely, that words (and hence vikalpas, which are thought constructs clothed in inner 
speech) rest on a reality which is mainly affirmative, qualified by the implicit negation of 
its opposite. There are three moments in this process: 1) imagining what is other than the 
object intended, 2) superimposing it onto the object, and 3) negating it (IPVv 2, p. 289 
vikalpayet aropayet nisedhec ca). Or one can say that ‘every apprehension of all objects of 
knowledge involves the act of superimposing of the manifestations to be excluded’ (ibid. 
p. 290). See Torella 2004: 128-129, n. 3 and 4, Concerning the nature of thought 
constructs — vikalpa — as generally understood in various schools of Indian thought, see 
Matilal 1986: 313-315. 

95 If subject and object are relative to one another, there could be no subject without an 
object, or, indeed, vice versa. The dualist Sarhkhya maintains that the individual soul is a 
perceiver as long as it relates to the sphere of objectivity (i.e. Prakrti). Separated from it in 
the liberated state, it is pure consciousness devoid of subjectivity. Subjectivity (the sense 
of ‘T and ‘mine’) is the ego, which is part of the inner mental organ, and hence it is in the 
sphere of objectivity. Similarly, Advaita Vedanta, which maintains that the sphere of 
objectivity is illusory, argues that when the ignorance of that fact is removed, the pure 
conscious Self which is the Absolute Brahman that remains as the Real, is not a subject. 
Subjectivity, in this sense, is as illusory as Maya. From these perspectives the question 
arises, how can there be a pure ‘I’ consciousness devoid of an object? 

?* The text reads: tatra jnatrtvam ucyate literally: ‘it is said that there is ‘knowership’ 
there." Consciousness knows itself as ‘I am’ and so is not deprived of its subjectivity even 
without reference to an external object, because objectivity is at one with that pure ‘I’ 
consciousness. 
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who is) devoid of an object and the rest possesses subjectivity? With this doubt in 
mind, he says: 


3p US Ad MAGMA F BTA: | 
TT Wl MM Fe Yast 1122 di 


ajña eva yato jnatanubhavatma na rüpatah | 
na tu sa jñātrtā yasyàm suddhajfieyady apeksate W 127 I 


The knower (jñätr) who, by his very nature,” is the direct experience 
(anubhava) (which is pure awareness free of thought constructs) is no 
‘knower’ at all; the state of subjectivity (jÓüatrtà) is absent in that which is 
dependent (even) on the pure (inner) object of knowledge (at one with 
consciousness, or on anything else). (127) (126cd-127ab) 


He who is called the ‘knower’ in relation to the means of knowledge and 
the rest, and consists of limited knowledge, ‘is no *knower" at all’. He is not the 
perceiver. This is the meaning. As explained before, the nature of the subject is 
independent of (all) else, because (unlike the object, which depends on the subject 
to be an object, the subject) does not look to (and depend on) any other (reality to 
be the subject). One should not think that that is dependent by nature (on 
something else), because it is unreasonable to maintain that that which is supreme 
(para) is established in something else other (than itself) (paranistha) (which is, 
necessarily, inferior to it).* He says this (in the line) beginning with ‘the state of 
subjectivity (jiatrta) is absent’. 

Surely (one may ask,) if this is the case, how can one deny (the existence 
of that) which is everywhere said (by everybody) to be subjectivity? With this 
doubt in mind, he says: 


Tat waa Maa ara | 
"ds J MT wremmmqufmWen 1222 d 


tasyàm daSsayam jfiütrtvam ucyate yogyatavasat | 
mánataiva tu sã prácyapramátrparikalpità | 128 ll 


It is called subjectivity on that level (of Maya on which 
consciousness is obscured by objectivity), because it is fit (to become such, 
and can moreover distinguish one object from another) This (level) 
corresponds to that of the means of knowledge (mentally) conceived 


* Read svarüpatah for na rüpatah. 

?* The object depends on the subject to be perceived, whereas the subject is conscious of 
himself, independently of any object, and so is superior to it. Something which is inferior 
is dependent on something else which is superior to it, not the other way around. 
Otherwise, how can what is superior be said to be such, if it is dependent on something 
which is inferior to itself? 

* Symbolised by the letter R. 
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(parikalpita) by the (supreme) subject, that precedes it (and on which it 
depends). (128) (127cd-128ab) 


(It is called subjectivity) *on that' (level) within that limited subject's 
nature. This is the meaning. (This is so) ‘because it is fit (to become such)’, as 
(the limited individual subject) distinguishes objects (from one another). This 
level is (mentally) conceived (parikalpita) as (its) means of knowledge (pramána) 
(through which the pure subjectivity of consciousness knows outer objects) by the 
supreme subject who is proved to exist (a priori) right from the start 
(adisiddhay"' and precedes it. The meaning is that it is made manifest as such 
because its nature is essentially limited (sarmkucita, literally ‘contracted’) 
cognitive consciousness (jfidna). Once the supreme subject, out of his own innate 
freedom, has concealed his own essential nature and made (himself) manifest as 
limited cognitive consciousness, he also generates the object of knowledge 
separately (as distinct from himself). 

Surely (one may ask,) if supreme consciousness manifests in the form of 
perception (māna) and the rest, then how is it that (consciousness) does not recede 
(astamaya) (and cease)?" With this doubt in mind, he says: 


sasa faf: prema | 
afeda wt yo arena 1228 1 


400 


Abhinava is distinguishing here between two types of subjectivity. The first is the 
supreme subjectivity. This is pure ‘I’ consciousness, which is independent of outer 
objectivity, as it contains it within itself. Thus, it is completely free of its inherent 
limitations, including the duality of relative distinctions, time and space etc. The other, 
inferior subjectivity is within the domain of Maya, which the sphere of objectivity and 
duality. This perceiver is ‘nothing at all’ in itself. It exists solely in relation to the object. It 
is conceived as a mental construct by the supreme subject, which thus precedes it, to serve 
as the means through which it knows the sphere of relative distinctions. The supreme 
subject does not perceive any outer object. Delimiting itself by aspects of that objectivity, 
that is, the body and mind, which it projects externally, its concomitant contracted state of 
consciousness is fit to perceive outer objects as distinct from itself and distinguish them 
from one another. The lower conditioned ‘contracted’ subject is thus an instrument, or 
means of knowledge, of the higher subject, whose existence is independent and a priori. 

“! The perceiver is a priori. Its existence is established right from the start (adisiddha). It 
must exist for perception to be possible and, moreover is known to be prior to the 
perception or knowledge of anything. To deny its existence entails the denial of all that 
could be perceived and hence exist. The subject's existence is established before any 
means to ascertaining the existence of anything is applied, because it is by the fact of its 
existence that any means to know anything is possible. See above, note 1,404. 

“© The terms ‘udaya’ and ‘astamaya’ denote two aspects of the eternal, and hence non- 
successive, activity of consciousness. They are used in the common non-technical sense to 
denote the rising — udaya and setting — astamaya of the sun. Cognitive consciousness (that 
is, consciousness engaged in the act of perception) arises or emerges out of its essential 
indeterminate transcendental nature to then recede back into it out of the sphere of 
cognition into repose within its own essential nature. Thus, the question is cogent. When 
consciousness emerges in this way, does not its essential, unconditioned nature not recede 
and cease? 
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ucchalanty api sarnvittih kalakramavivarjanát | 
uditaiva sati pürnà mütrmeyádirüpini | 129 Il 


Even when consciousness pours out of itself in the form of subject and 
object etc., free as it is of the sequence of time (kalakrama), it is in an 
emergent (udita) (state which is) full (pürna) (and all-inclusive). (129) (128cd- 
129ab) 


‘Even when consciousness pours out of itself" externally ‘in the form 
of subject and object etc.', because, in accord with the dictum ‘this Self has 
shone forth (just) once’, there is no division (viccheda) in the act of 
manifestation (avabhdsanakriya), and so because it is undivided by time, it is 
'emergent', as it does not fall from its (innate) pure conscious nature, and its 
nature necessarily (niyamena) (never) recedes (anastamitarüpa). This is the 
meaning. Thus, it is full, that is, because it rests in its own nature alone, 
(consciousness) does not depend on anything else. This is the meaning. 

Surely (one may ask, if) consciousness (is such as you say, it) is an 
activity (kriyd), and so like (any) other activity, must certainly be considered to be 
conditioned by time, so how is it that he has said that it is free of the procession of 
time (kalakrama)? With this doubt in mind, he says (the following) to explain that 
worldly activity, such as cooking, is conditioned by time, but not (that) of this 
(consciousness). 


wrprfexg frat aeea | 
Hara 3 WHA WITT 11230 || 


pakadis tu kriya kalaparicchedat kramocità | 
matüntyaksanavandhyàpi na pakatvam prapadyate | 130 Il 


However, it is right to maintain that (all other forms of) action, such 
as cooking, conditioned as they are by time, take place in a sequence. Thus 
(food is) not fully cooked if even just the last instant of time (necessary for the 
cooking to reach completion) has not elapsed. (130) (129cd-130ab) 


Here worldly activity, such as cooking, is ‘conditioned by time’, and so 
is considered to be (invariably) sequential (kramavyapta). This is why if (even) 
‘the last instant of time’, that is, the one that just precedes the second instant in 
which the result (of the action) comes about, is missing, then even if many 
instants have passed (previously, action) is not functional in that way in everyday 
life, because (that activity's) own (specific) nature is not complete. But if that 
(activity) were also to be like the act of manifestation, which is unconditioned 
(anüvacchinna) by time, then the act of cooking and the like would be 
accomplished in daily life (vyavaharam iyát) the very first instant (it begins). 
Thus, worldly activity such as cooking is sequential; this is not the case with the 
eternal (activity) of consciousness. As they say: 


"6 See note above in TAy ad 1/57. 
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‘Succession pertains to (common) worldly action and is due to the power 
of time. However, (succession) does not apply to the Lord's eternal (activity), just 
as (it does not) to the Lord (Himself). ** 


Thus, because consciousness is not measured by time (akdlakalita), even 
though it abides in the form of the subject, means and object of knowledge, it does 
not fall from its primary form, which is (pure) consciousness alone 
(samvinmátra). He says that (as follows): 


geb warweener nnper fmm od 
aÑ qub Tera 3 GUTER 00233 |i 


ittham prakàsatattvasya somasiiryagnita sthità | 
api mukhyam tat prakasamatratvam na vyapohyate | 131 Il 


In this way, the Light (prakasatattva) abides as the Moon (of the 
object), the Sun (of the means of knowledge), and the Fire (of the subject), 
but even so, its primary form as pure Light (prakasamatra) is not negated 
(vyapohyate). (131) (130cd-131ab) 


Surely (one may ask,) let that be so on the plane of the manifestation of 
all things as objects of denotation (vdcya), but what is said to be the form of the 
Sun, Moon and Fire, in terms of the manifestation of all (their corresponding) 
denotators (vácaka), in such a way that the essential nature of the Light (of 
consciousness) is not compromised by (their) manifestation? Is there not even a 
thought (given to this)?“ With this doubt in mind he says: 


Short, Long and Prolate Vowels as Sun, Moon and Fire 
si umm wd aed age sem gd 
arate um semp 11-232 d 
pae wed ae WIRES ferry d 


*" TP 2/1/2. Utpaladeva explains in his own brief commentary (vrtti): "The activity of 
(phenomenal entities) that, due to the power of Maya, manifest as differing from one 
another, is successive, because it is under the sway of the power of time. However, (the 
activity) which is the reflective awareness of the Self, and is without beginning or end, and 
the very nature of the Lord, is not.’ 

45 Abhinava has talked about the Fire, Sun, and Moon as the domains of the subject, 
means and object of knowledge, within which consciousness operates as the spheres of 
reality which the energies of the forms of reflective awareness define and thereby bring 
into being. These are the ‘objects of denotation’ (vacya) that words and language denote. 
We can talk about the perceiver and the agent, how he perceives or acts, and the object of 
his perception and action. Now he moves on to describe the inner form of the Fire, Sun 
and Moon within in the series of vowels as the energies and forms of reflective awareness 
themselves which, denoting them, are the parallel inner nature of their external denoted 
nature. 
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TST TEMAS MARAT: 0233 |! 


esam yat prathamam ripar hrasvam tat sürya ucyate | 

ksobhanandavaSad dirghavisrantya soma ucyate || 132 Il 
yat tat param plutan nama somanandat param sthitam | 
prakásarüpam tat prahur dgneyam Sastrakovidah | 133 || 


The first form of these (vowels) is short and is called the Sun. (The 
long form) (dirgha) is called the Moon, because it is brought about by an 
extended (dirgha) rest (in the external object) due to the arousal (of the 
subject out of himself), and (also because it is the source of) the bliss (@nanda) 
(of sense contact). The prolated form, which comes next, follows that of the 
bliss of the Moon. Supreme and of the nature of Light, those who know the 
scriptures call it Fire.“ (132-133) (131cd-133ab) 


‘The first form of these’ the aforementioned seed (vowels) reach is 
unaroused, It is subtle and so ‘short’, consisting of (just) one (phonemic) 
measure. (Thus, for this reason,) and because (they are) predominately the pure 
Light (praküsamátra) (of consciousness, they are) the Sun (of the means of 
knowledge). Again, ‘it is called the Moon’ because it brings delight, and also 
‘because it is brought about by an extended (dirgha) rest’ in the external state 
(of the object) ‘due to the arousal (of the subject out of himself) and (also 
because it is the source of) the bliss (@nanda) (of sense contact)’. As it is 
aroused and gross, it consists of two measures, that is, to say it is ‘extended 
(dirgha)’. All those ‘who know the scriptures’ universally teach this. This is the 
meaning. 

Again, apart from these two, single and double measures, short and long, 
those who know the scriptures refer to the other, prolated form of three measures, 
as the nature (rüpa) of the subject, which is that of Fire. It is because of this that 
when the bliss of the Moon is established, that is, develops, within the Sun, which 
is the Light as the means of knowledge, taking the support (of the Moon), the 
supreme, most excellent reality (atyartha) abides, manifest as the subject. This is 
the meaning. It was said before that ‘the form of the subject is the union of the 
means and the object of knowledge’. The short state (of the vowels) is Sun, the 
long is the Moon, and the prolate, Fire. This is the state (of consciousness) as the 
three abodes (symbolized by the vowels). 


46 Vowels in Sanskrit are of three kinds: short (hrasva), long (dirgha) and prolated 
(pluta). A, I, U, r, | E and O are short, The time it takes to utter them is one measure 
(matra). A, 1, Ū, R, L, Al and AU are long. The time it takes to utter them is two 
measures. The prolated forms are articulated by extending the vowel sounds further as, for 
example, when one is shouting A — A — A. The time it takes to utter them is three or more 
measures. Abhinava explains that these measures represent degrees of intensity of 
consciousness in the three phases of perception. The inception of perception is marked by 
the activation of the means of knowledge, for example, the senses. It grows in intensity 
with the apprehension of the object, and finally resting in the perceiver, satisfied that he 
has known the object and is the foundation of the entire process, it is at its most extensive 
and intense. 
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In this way here also, (just as the three are all equally vowels,) the 
supreme light does not fall from its own innate nature (despite the three forms in 
which it shines). This is said to be the state of the Point (bindu). He says this (in 
the following verse). 


The Point of Siva (Sivabindu) as the Light of the Three Abodes 
ST WW afer umm aft | 
sd aga wre Rage wa: 23v Ui 


atra prakaSamatram yat sthite dhamatraye sati | 
uktam bindutaya Sastre Sivabindur asau matah V 134 Il 


The pure Light (of consciousness prakasamátra) present here when 
the three abodes (of subject, object and means of knowledge) manifest is 
referred to in the scripture as the ‘Point’, and is considered to be the Point of 
Siva (sivabindu)."" (134) (133cd-134ab) 


This Point (to which Abhinava is referring) is one with the supreme 
subject, and so is not (the vowel sign) found in Mantras, which are (just) 
objects. Thus he says that it ‘is considered to be the Point of Siva 
(Sivabindu)' . The meaning is that (the Point) is the free, supreme subject who, as 
the undivided Supreme Light, is free in the act of perception. As was said before: 


"That undivided Light (which continues to shine) in the abode of the 
Moon, Sun and Fire, even when the power of action arises, is our Supreme 
Point." ^^ 


Surely (one may ask,) it is not logical (to say that) the Point is some other 
form of reflective awareness, because it is included along with (that) particular 
(form of) reflective awareness called (the letter) M, which will be discussed 
later"? There is no difference at all between their perceptions (pratiti). The 


7?" This verse is quoted by Sivopüdhyàya ad VBh 91. This is the Supreme Point 
(parabindu), see above, 3/110ab-116ab (3/110-116). With t statement Abhinava 
concludes his exposition of the nature of the Point as the fundamental Light of 
consciousness, when it shines as the supreme subject that illumines the triad of subject, 
object and means of knowledge. 

** Seed-syllable mantras may end in visarga, but they most frequently end in anusvara, 
written as a point (bindu) above the succeeding consonant and so is called ‘bindu’. The 
best-known example is the Vedic syllable OM which is the model for any seed-syllable 
mantras taught in the Tantras, such as AIM, SRIM, HRIM and so on. 

*? Above 3/111cd-112ab (111). 

?? The letter ‘M’ at the end of a Sanskrit word is reduced to anusvara (that is bindu, the 
Point) if the following word does not begin with a vowel. Accordingly, it can be 
considered to be a reduced form of the consonant *M'. As we shall see, the series of 
twenty-five consonants corresponds to the twenty-five principles ranging from Earth to the 
fettered Individual Soul, the last of these is denoted by the consonant M. See below, 
3/154ab-154cd (3/153cd-154ab) and commentary. 
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difference between perceptions (pratiti) is due to the difference (bheda) between 
the objects perceived. So how can this (bindu) be different from that (letter M)? 
With this doubt in mind, he says: 


HPA UST TSA i 
wa: yoia Ra ÈT: 11234 d 


makárád anya evayam tacchayamatradhrd yathà | 
ralahah sasthavaisargavarnarüpatvasamsthitüh | 135 ll 


This (Point) (M) is different from the consonant M, bearing (as it 
were) merely a shade of it, just as (the letters) R, L and H abide in the form 
(and state) of the neuter vowels (r R 1 L) and emission (visarga) (H). (135) 
(134cd-135ab) 


The letters R, L and H assume the condition of the neuter vowels (r R | L) 
and visarga (H), and although they possess the same bare phonemic resonance 
(Srutimatra), they differ from the letters R etc., which will be explained (further 
ahead)."' Similarly, bindu is also (different) from the letter M.”? This is the 
meaning of (this) statement. It was established previously that a phoneme is not 
just the bare resonance (sruti) of (that) phoneme.*'? 

Surely (one may ask,) the power of the will (icchasakti) is ‘coloured’ by 
the desired aim, (which is represented) by the letters R and L. Thus, there (in that 
case,) as it bears (even) just the shade (of the desired aim), it is reasonable (to 
maintain that it) is a different (form of) reflective awareness; but to what can the 
letters M and H be attributed to as ‘colourings’, that these may also (give rise to) 
other (forms of) reflective awareness? With this doubt in mind, he says: 


SOR Wa WHS Wem ER: | 
aaa mème: dier mune wq 123K AI 


iküra eva rephàmsacchàyayányo yathà svarah | 
tathaiva mahalesadah so ‘nyo dvedhà ‘svaro ‘pi san \\ 136 II 


Just as the letter I (changes into) another vowel by a ‘shade’ (chayd) 
of the letter R, in just the same way A, although also not a vowel, has two 
other aspects (by association) with a part of H and M (i.e. H and M). (136) 
(135cd-136ab) 


?! See 3/155ab-156cd (3/154cd-156ab). 

412 The consonant M represents the principle of the individual soul (purusa). There is a 
‘shade’ of M in the Point. Thus, just as the former represents the individual subject set in 
relation to external objectivity, so the Point represents the universal, transcendental 
subjectivity of consciousness in relation to internal objectivity, that is, the experience of 
the triad of subject, object and means of knowledge as being within consciousness and 
made manifest by it. 

?* Cf. above, TÀv ad 3/78cd-79ab (79). 
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Just as the letter I becomes another form of vowel, namely, the neuter 
(letters r and R), by a touch (cchdya) of a part of the letter R,” ‘In just the same 
way A, although also not a vowel’, that is, although also the Light of the 
Absolute (anuttaraprakasa), is ʻA’, the first letter (of the alphabet), which 
(represents) the power of consciousness. Taking the support of a part of the letters 
M and H as (its) limiting adjuncts, it sustains their bare phonemic resonance 
(Srutimatra), and so ‘has two (other) aspects'."^ The meaning is that, as the 
Point (bindu) and Emission (visarga), it (assumes two) other forms of reflective 
awareness. The Absolute (anuttara) itself is the Light (of consciousness) which, 
having concealed its own innate nature out of its own freedom and having made 
the plane of Sakti manifest, manifests (itself) in the form of the ‘contracted’ 
(samkucita) subject. Thus, in accord with the saying: ‘the letter A and the letter H, 
these two abide (together) as one'," and ‘the letter M is located in our Heart 
along with Sakti in the form of the letter H’, (the Light of the Absolute, the letter 
A) is coloured by the letter M, which is the ‘contracted’ subject. Thus, there is 
no defect (dosa) (in this view). 

Surely (one may ask,) how can the Absolute itself become emission 
(visarga) etc. by (being) coloured in this way? With this doubt in mind, he says: 


414 See above, 3/78ab-8 lab (78-81). 

"5 Read ‘a’ for ‘ah’. We have seen (above, note 3,304) that the vowel A (a-svara) can 
also represent the Vowelless (asvara) Unstruck Sound of the Light of Anuttara. 

?'* In order to pronounce the last two vowels, that is, anusvára (M) and visarga (H), a 
short A must be prefixed. Thus, we have to utter AM and AH. This is also sometimes 
represented when writing them. Thus, in this case the vowel A sustains their vocalic 
sounds and so, resonant with them, is of two kinds. 

?" Jayaratha quotes the full verse from which this line is drawn below in TAy ad 3/200. 
The second line tells us that, like the wind and the sky, the two cannot be separated. This 
example, amongst others, is commonly given to illustrate how Siva and Sakti are one. 
There, in that context, Jayaratha quite rightly quotes this verse as referring to entire series 
of letters from A to H as representing the reflective awareness of Siva, which is his 
essential nature. However, the context here is not the same. If this line is to make sense 
here, one would need to emend reading akaras — ‘the letter A’ to amkára — ‘the letter 
AM'. 

?'* The inhaled breath (apana) is the vital essence of the individual soul (jiva) and so is 
sometimes called jiva. For example, the VBh (24a) declares that ‘the exhaled breath 
(prana) (travels) upwards, whereas the inhaled breath (jiva) is below.’ The sound of the 
exhaled breath is Sa. The sound of the downward flow of the inhaled breath is Ha and 
ends in the anusvára M. Thus, the two letters AM and Ha ‘abide as one’. Again, the 
inhaled breath comes to rest in the heart. This is the location of the individual soul, the 
‘contracted’ subject, which is thus appropriately represented by the letter M. The anusvára 
M which represents the *uncontracted" individual perceiver thus condenses or ‘contracts’ 
in the body where it abides in its other, lower (apara) form. 
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Visarga*? 


aeara a Sep expo wg | 
aa Aam amier yay d 30 0 


asyantarvisisrksasau ya prokta kaulikt para | 
saiva ksobhavasad eti visargatmakatam dhruvam W 137 Il 


The inner intention to emit of that (Light of the Absolute) is called 
Kauliki, the supreme (power) (para). By (Her) arousal She Herself most 
certainly (dhruvam) assumes the state of emission (visarga). (137) (136cd- 
137ab) 


"The inner intention to emit of that' first letter, which is the Light of the 
Absolute (anuttara), was previously said to be ‘Kauliki, the Supreme (power) 
in such (statements as): ‘Kauliki is the Supreme Power from whom the Lord is 
never separated. ? It is ‘the inner intention to emit’, that is, the inner reflective 
awareness that abides at one with the subject. It is certain that ‘She Herself’, ‘by 
(Her) arousal’, that is, by (Her) extroverted state, ‘assumes the nature of 
emission (visarga)’, and having done so, manifests the state in which (She) pours 
out (of the Absolute) by the progressive emergence (of the forms of reflective 
awareness), beginning with Bliss up to the power of action. *”! 

He says (the following to establish that) this is not just our own idea. 


The Threefold Emission as Sakti, Prana and Para Kundalini 
w a ARR we Fora i 
HO TAM ummeggeemefvt 1 23 I 


?? Visarga is the last of the sixteen vowels. It is a soft aspirate that sometimes comes 
within or, much more commonly, at the end of a word. It produces an aspiration of the 
preceding vowel, projecting it out, as it were, into a final aspiration as, for example, the 
sound ah(a) or ih(a). The name of this vowel, which literally means ‘emission’, accords 
with its phonetics. See above, note 3,357. 

#0 Above, 3/66cd (67ab). 

*! Cf. TSà (p. 14-15): ‘If the Absolute (A) and Bliss (A) flow through the Will and the 
rest (that is, I, U, and Ü), then (the result is) the two letters E and O. By the union there 
again of the Absolute (A) and Bliss (A), two letters (are produced, namely) AI and AU. 
This power of action is that which the same group of four letters, namely, E, O, AI and 
AU (constitutes). Then when all that has been created (karyabhüta) at the end of the 
power of action and is just about to re-enter into the Absolute, it is to that degree 
essentially awareness (sarnvedanasára), and so as the Light (of consciousness) alone, it 
abides in the form of a Point (bindu), (that is the letter) AM. Then just there, the emission 
of the Absolute (anuttaravisarga) takes place. (This is the letter) AH. In this way, the 
Lord Anuttara manifests as the Lord of the Family — Kulesvara — and is endowed, in truth, 
with just one power, Kauliki (Who generates the Family), which is the power of emission 
Gisargasakti).' Cf, below, 5/68cd (5/68ab). 
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Taare faufir | 

were: ada ata g M 1238 1 
Wfggrefowr da MSR IN | 
amia g wg eA A exo d 
frat wet Ter d 

fari ener ofizderfayar: d 2%e od 


uktam ca trisirahsüstre kalavyaptyantacarcane | 

kala saptadast yāsāv amrtàkararüpint |l 138 Il 
paráparasvasvarüpabindugatyà visarpità | 

prakàsah sarvavastünàm visargasahità tu sā | 139 ll 
Saktikundalika caiva pránakundalikà tathà | 
visargaprantadese tu para kundaliniti ca \\ 140 || 
Sivavyometi paramam brahmátmasthànam ucyate | 
visargamatram náthasya srstisamhàravibhramáàh W 141 Il 


It is said in the Trisirahsastra (the Trisirobhairavatantra) at the end of 
(the section) that deliberates on the pervasion of power (kalavyapti): “The 
form of the seventeenth energy (of the Moon) is (the immortal) nectar (which 
is the supreme form of emission)."? It has emerged by the activity (gati) of the 
(two) points"? that are the essential nature of the intermediate (parāparā) 
(form of emission). This (power) i is the light’ of all things; endowed with 
emission” it is 1) the Kundalini of Power (Saktikundalika) (which is the 


422 This line 3/138cd (138ab), is quoted above in TĀv ad 1/1. There instead of kala 
saptadast tasmád amrtükürarüpini — "Therefore, the form of the seventeenth energy (kala) 
(of the Moon) is (the immortal) nectar (which is the supreme form of emission)’, it reads 
kala saptadasi yāsāv amrtākārarūpinī. "The form of the seventeenth energy (of the Moon) 
is (the immortal) nectar (which is the supreme form of emission).' I take the latter to be 
the correct reading. The word *tasmát' — ‘therefore’ here is redundant. 

4 The two Points are visarga, which is written as two points one above the other. There 
are three forms of emission. The supreme one (para), which is A, the lower one (apara), 
which is H, and the intermediate one (parapara), which is H, and is the emission, is here 
identified with Kundalini. See Padoux 1990: 280-282, who discusses this passage at 
length. 

“4 Read prakdsah for praksyarh. The emended reading is found in the quotation of these 
lines in footnote 2 p. 180-181 of the PTv. 

5 Read visargasahità for visargarahita. 

6 Kundalini iterally means ‘a coiled female snake’. It may also mean ‘she who wears an 
earring (kundalay. The latter meaning (which is actually the most literal), is not 
commonly found in the texts. A significant reference in the Màlinistava, a hymn of praise 
addressed to Kubjika in chapter four of the KuKh, praises the beauty of her cheek 
‘adorned with an earring’, Thus, Kubjika emulates the Vedic goddess Aditi, who is the 
mother of the Vedic solar gods, who is also said to be beautiful because of her earrings. In 
that case, the reference is probably to the solar orb, which is appropriate as Aditi is the 
goddess of the dawning sun. It is difficult not to link the two references, especially 
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lower form of emission). (It then assumes the form) of 2) the Kundalini of the 
Vital Breath (Pranakundalikà), at the (initial) extremity of emission (visarga) 
(which is the intermediate form of emission and that of) 3) the Supreme 
Kundalini (Parakundalini)"" (in the final extremity of emission, which is its 
supreme form). (This power) is (variously) called the *Sky of Siva', *the 
Supreme Brahman', and the *Abode of the Self'. The moving to and fro 
(vibhrama) of emanation (srsti) and withdrawal (sarihara) are nothing but 
the emission (visargamatra) of the Lord.’ (138-141) (137cd-141ab) 


(It is said) there (in the Trisirobhairavatantra), ‘at the end of the section 
that discusses the pervasion of power (kalavyapti)', that is, when the occasion 
arises to discuss the doctrine concerning the unfolding of the energy (kala) called 
Ami (the New Moon)."* This is the meaning. There, when the goddess asks: 


because the name ‘Kundalini?’ (who Kubjika embodies in a special way) cannot be easily 
derived in any other way. See Dyczkowski 2009: intro. 2,3. 
“7 See below, 3/215cd-219 for a different version of the three kinds of emission. These are 
the three forms of Kundalini according to the Trifirobhairavatantra. The first, the 
Kundalini of Power, is at rest as a potential spiritual energy. She sleeps coiled up at the 
base of the spine. The second form, the Kundalini of the Vital Breath, is straight, and as 
the energy of the vital breath, moves upwards through the wheels (cakra) of the subtle 
body from the initial extremity of her emission. The third form, Supreme Kundalini, is 
again at rest, but now above, in the End of the Twelve at the final extremity of her 
emission. Swami Lakshmanjoo (2003: 117-118) explains that: ‘this Kundalini is not 
known or experienced by yogins. It is so vast and universal that the body cannot exist in 
its presence. It is only experienced at the time of death. It is the heart of Siva. This whole 
universe is created by Pari Kundalini, exists in Para Kundalini, gets its life from Para 
Kundalini and is consumed in Para Kundalini. When this Kundalini creates the universe, 
iva conceals His real nature and is thrown into the universe. When the universe is 
created, He becomes the universe. There is no Siva left which is separate from the 
universe. This is His creative energy. And when Kundalini destroys the universe, Siva's 
nature is revealed. So, the creative energy of the universe is the destructive energy of Siva, 
ie. it is the revealing energy for the universe and the concealing energy for Lord Siva. 
And the destructive energy for the universe is the creative energy of Lord Siva, i.e. 
concealing energy for the universe and the revealing energy for Lord Siva.’ See 
1997: 44 ff. 
?* Kashmiri Saiva sources generally understand the sixteenth energy to be the New Moon 
(amakald). This is followed by the transcendent seventeenth energy, which is merged in the 
Heart, the pure ‘I’ consciousness that is the core of reality and the core ground or ‘abode’ 
(Glaya) of all manifestation. It is within transcendental Siva, dominating all the aspects of His 
creative and self-delimiting power. It is the energy of consciousness (citkald) of the absolute 
(anuttara) and is also called the ‘energy of nectar’ (amrtakalà). Transcendent, it contains in a 
potential form the other energies. 

The word ‘kala’ means both ‘energy’ (as I have translated) as well as ‘digit’, in 
this case, of the Moon. According to whether it is waxing or waning, the Moon increases 
or decreases by one digit every night. There are just over twenty-eight and a half days in a 
lunar month, which for ease of calculation are taken to be thirty. Thus, it increases and 
decreases by fifteen digits in one lunar cycle. These are believed to derive from a ‘hidden’ 
digit or lunar energy, which is identified with the phase of the New Moon (see below 
6/96ab-98ab (6/95cd-97) and commentary). This is called Ama from which the name 
'amávasya' for the New Moon as that which resides — ‘vasya’ — in the digit called ‘Ama’. 
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‘O Great God Mahe$vara, the pervasion of energy which is called the 
parts (pada), please explain (that) very concisely.” To which the Lord replies, 
in order to impart the teaching: ‘that which is the seventeenth energy ...' What is 
(taught) here (in the Tantraloka) is corroborated in some cases by (literally 
quoting) the words (of the Tantra) and in others by (reference to their intended) 
sense.‘ 3) There (in the Trisirobhairavatantra, we read:) ‘(The wise) say that 
there is an immortal (amyta) energy (kala) within man, who consists of sixteen 
energies (kala).’"' According to this and other teachings, ‘the seventeenth 


In some cases, as here, this is identified with a seventeenth energy, from which all the 
lunar energies are derived. See Appendix A to this chapter, where this lunar symbolism is 
described in more detail. The source and fundamental nature of the energy of emission, 
which is the sixteenth vowel, is understood to be a seventeenth energy or form of 
reflective awareness. As the unmanifest, infinite expanse of original consciousness within 
which everything is contained, from which it arises and dissolves away, it is referred to in 
this passage as ‘the Sky of Siva’, ‘the Supreme Brahman’ and the ‘Abode of the Self’, 
There are three forms of the power of emission (visarga), namely, Supreme 
(para) which is Anuttara (A), Intermediate (parápard) which is H, and Lower (aparā), 
which is represented by the letter H. These correspond to Para, Prana and Sakti Kundalini, 
respectively. They are the spheres in which the energy of the Moon of objectivity emits. 
At the supreme level the emission of consciousness is its pure potential energy, which is 
the source and ground of all the energies. As such it is represented as the seventeenth digit 
of the Moon, which generates and nourishes the others. At the next, intermediate level, 
objectivity is emitted within the subjectivity of the absolute consciousness of the supreme 
subject in such a way that the universe of objective manifestation is one with it. At the 
lower level, objectivity is made manifest as a separate reality set apart from consciousness, 
which at this level manifests as the limited, individual subject. These three aspects of the 
one emissive energy, that is, Kauliki, the Supreme Power of Akula — transcendental 
consciousness — correspond to the three forms of Kundalini described here. 
*° According to a reference from the Triirobhairava quoted above (in TAv ad 1/83ab- 
84cd (1/83cd-85ab)), the ‘parts’ are the stages of the sonic development of the syllable 
OM. These mark the ascending degrees of pervasion of emission (visarga), here identified 
with that of the New Moon. 
* In other words, in some cases Abhinava quotes his source directly, and in others he 
paraphrases. 
*' See Dyczkowski 2009: intro. 1,346 ff. This line is most probably drawn from the 
Trisirobhairava. It is also quoted below ad 5/64cd-66ab (see there). The first half is 
quoted ad 24/13-16. Abhinava himself quotes it in the following passage of the PTv (p. 
180-2): "This Supreme Lord (paramesvara) emits in this way the All, which extends from 
the Earth (principle) up to Power (which is the thirty-fifth principle just below Him), and 
so consists of the various forms of reflective awareness represented by the consonant) 
letters from K to KS (all the vowels being within Him, the Siva principle). This power of 
emission (visargasakti), which consists of this process, is called the ‘sixteenth digit (of the 
Moon)’ in the scriptures. (Thus) ‘(the wise) say that there is an immortal (amrtd) energy 
(kala) within man, who consists of sixteen energies (kala).’ This teaching is not found in 
the Sarhkhya or the Vedanta, but only in the Saiva schools. This power of emission which 
inheres in the Supreme Lord is, moreover, the seed of the plane of supreme bliss. When 
(the vowel) beginning with this letter A (i.e. AH, that is, emission) starts to become dense, 
assuming the nature of a matrix (that is, the consonants), then, when it assumes the state of 
the matrix, without falling for this reason from its nature, which is an expression of its 
nature, it is called ‘the plane of emission’.’ It is quite clear that Abhinava identifies this 
energy with the sixteenth part of the person made of sixteen parts. This is just as we find 
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energy (kala)’ called Ama'? (the New Moon), whose form is ‘half of half of the 
letter H’ (hakarardhardha) (that is, Unstruck Sound), "? and is indicated by such 


in its precedent in BrUp 1/5/14-15 (quoted below in note to comm. 6/95cd-96). However, 
Jayaratha understands it to be the seventeenth energy (see above, note to TÀv ad 3/138-141). 
?* From one point of view, the seventeenth energy is the transcendental energy of the 
supreme form of Kundalini, that is, when she is in the raised state in which she is the 
energy of transcendental Siva fused within him. This aspect of Kundalini is the ‘Void of 
Consciousness (cidvyoman), the final and supreme plane beyond the gross, elemental 
vacuum. It is the Void of Siva that is the supreme state, Nonbeing (see Dyczkowski 2004: 
51ff.), which is the pulse of the experience of Being’. 

Here Jayaratha says that the seventeenth energy is called the New Moon 
(amākhyā saptadast kala). He appears to have implicitly made this identification above in 
TÀv ad 1/1, where he quotes this line from the Trisirobhairava, He does so explicitly 
when he quotes it his commentary on the NSA (p. 115). However, below in TAv ad 
6/96ab-97ab (6/95cd-96), he says that it is the sixteenth energy (amakhyd sodasr punah 
kalà). In that case, the verse on which he is commenting cannot be understood in any other 
way. In other words, he is following Abhinava. So there is some confusion as to which 
one is the New Moon, the sixteenth or the seventeenth digit, and how they relate to one 
another, despite the general distinction made between them. This confusion is resolved in 
the later Kubjika tradition by assigning the Full Moon to the sixteenth digit and the New 
Moon to be the seventeenth. The symbolic coupling of the two is not common, even 
though the symbolism of the energy of the New Moon (amdikala) is well known to most, if 
not virtually all Tantric traditions. Abhinava refers only to the energy of the New Moon as 
the source of the other lunar energies. He never refers to the Full Moon, even though both 
these phases of the Moon are considered to be particularly important times in the liturgical 
calendar. 

Moreover, there is some confusion here concerning the identity of this ‘vivifying 
energy’. According to TA 6/96ab-98ab (6/95cd-97), the energy of the New Moon is the 
sixteenth digit. This accords with the usual astronomical reckoning of the phases of the moon. 
But in this passage, according to Jayaratha, the New Moon is the seventeenth digit that 
‘vivifies’ the other sixteen. He may well be mistaken. Certainly, he is not in agreement with 
Abhinava, who considers the seventeenth energy to be the ‘release’ (vislesa) of emission, 
which is the sixteenth (visargasyaiva vislesa iti saptadast kala | MVV 1/889ab). What is 
‘released’ is the emitted universe (see below 5/69ab (5/68cd)). In the PTv (p. 201- 202) 
Abhinava explains: 


"According to the Vadya (?) and other scriptures, the sixteenth digit, which is 
emission (visarga), becomes in the process of its release a seventeenth digit. (It is said 
that): ‘the seventeenth digit is the Goddess, Whose form is (Unstruck Sound, called) the 
half of the half of H (hakarardhardha).’ But (one may ask,) emission is half of the letter 
H, and the release (which divides it off) is the half of this half. But how can a single 
phoneme which is devoid of parts be differentiated in this way? (We reply that) according 
to us, all that exists is devoid of parts, insofar as nothing exists apart from the one Light 
which is consciousness. Even so, consciousness, by virtue of its freedom, makes the image 
of parts manifest, without for that reason compromising (its own) partless state. As this is 
so (generally), what contradiction is there if this happens also in this case? The birth of the 
letters can only be explained in this way. . . . In some scriptures, such as the Mata etc., it is 
accepted that the release of emission, taking as its base the sphere of Anuttara, becomes an 
eighteenth digit.’ See above, note 1,673. 

Abhinava devotees a great deal of space in his works to an exposition of the 
metaphysical status and activity of the power of emission (visarga), whereas the Kaula 
traditions prefer to focus their attention on what is emitted, rather than the process of 
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words as 'Kauliki' and ‘Supreme’, is (nothing but pure) consciousness alone 
(cinmátrasvabhàvà). Her ‘form is by nature (immortal) nectar’, because she is 
never destroyed (literally ‘never sets’), as She is perpetually active (nityodita 


emission. Thus, Abhinava’s contribution is not only substantial and profound, it is also 
original. In his Málinivijayavártika, he outlines a number of the essential features of visarga 
and relates them to the lunar symbolism of the energies of the vowels which concern us here. 
He is discussing, as he often has occasion to do, the phases of the cycle of perception. He has 
talked about the twelve phases of the cognitive consciousness engaged in the operation of the 
means of knowledge and the unfolding of subjectivity symbolized by the Sun and Fire, 
respectively. Next he proceeds to an exposition of the sixteen phases of the cycle of cognitive 
consciousness in relation to the sphere of the object (meya), symbolized by the Moon. The 
‘object’ which is ‘that which is to be known’, is ultimately Siva, the pure conscious nature 
whose power is the 'T' consciousness ‘which is to be known'. Accordingly, the sixteen phases 
leading to the perception of any object, if correctly and fully experienced, culminate in the 
liberated condition of the sixteenth phase, the sixteenth energy of the Moon. The passage is 
long; even so the exposition is so masterly and insightful that it amply warrants full quotation: 


‘First (come) 1) manifestation (prakasa) and 2) perception (alocana), and then 3) 
intention (sarnkalpa) and 4) consent (abhimati), followed after by 5) certainty (niscaya) and 
6) confirmation (anudrsa). Then come the two, 7) discernment (viveka) and 8) detachment 
(asangità), (then) 9) the state of agency (kartrtasthd), 10) (the experience of) non-distinction 
(avyvaccheda) (between objects), 11) the manifestation of the common (ground of all 
objectivity), 12) (a state in which there is) no disturbance from the many acts of reflective 
awareness (ndndvimarsapraksobha), 13) complete experience of (the sphere of) the object 
(pürnameyapravedana), 14) complete subjectivity (piirnapramatrtva), 15) (pure cognitive) 
consciousness (sarhvitti), (and finally) 16) (the liberated) condition of Bhairavi (the power of 
consciousness) (bhairavibhdva). To the degree in which objectivity (meyamaya) is made 
manifest in this way sixteen-fold, that is said to be the Moon of consciousness (vijfdna), 
considered to be the basic state (sthiti) of the sixteen energies.’ MVV 1/880cd-884. 

Once the inner flow of energy within Siva has traversed through the first fourteen 
energies symbolized by the vowels, 

‘then, by attaining (the pure) consciousness of (Siva's and one's own) essential 
nature, the basic state of Bindu (the fifteenth vowel, is established). Then within (that 
consciousness of Bindu), whose form is filled with the entire aggregate (of energies), the 
empowered emission (visarga) (takes place), that is called ‘ejection’ (viksepa) (of the energies 
within Siva into the outer domain). The release (vislesa) of (that) emission itself (which 
impels the outpouring of these energies) is the seventeenth energy. The eighteenth (energy 
mentioned) in some places (in the scriptures) is that same (seventeenth energy, that develops) 
due to (its) association with the (cosmogenic) arousal (praksobha) (of its energy). This, the 
excellent and supreme Kauliki energy of Akula, whose form is the absolute (anuttara) and 
nature supreme Bhairava, is this emission (visarga). From that this universe is born. [. . .] And 
that (emission) itself is God (bhagavat), whose nature shines perpetually within, and is 
endowed with the energy of the centre, which is full of the current of all the things within 
(him). Beautiful with Cosmic Bliss (jagadananda) generated from (his own) essential nature 
(that he has) aroused by (his) own will, he shines perpetually, beautiful with the juice (rasa) 
(of the aesthetic savour) of complete emission. That is the (pulsing) union (sarnghatta) of Siva 
and Sakti, said to be (their) love (sneha).’ MVV 1/887cd-89 lab, 893cd-895. 

The relationship between the sixteenth and seventeenth energy of the Moon and 
their nature is discussed extensively in Dyczkowski 2009: intro. 1, 346ff and 421 ff. 
Concerning the eighteenth, see ibid. p. 349 ff. 

“3 See above 1,17 and previous note. 
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literally *perpetually risen"), and also because She nourishes the sixteen energies 
(of man), namely, the inner (mental) organ and the rest (of the senses). 

As he has (thus) explained the nature of the supreme (para) (form of) 
emission, which is the bliss (of the supreme Light of consciousness), and is going 
to explain that of the lower (apara) one, which is the letter H (further ahead), (he 
now explains) the intermediate (pardpara) (form of) emission.5 It possesses two 
Points (bindu) that are established within it as its own nature and the gross 
creation (atmabhüta), and are called (together the vowel) visarga (visarjaniya)."* 
Their 'activity' is the (unfolding) flow (of awareness) (prasarana) that takes 
place by (the manifestation of consciousness) in that (inner and outer) form. ‘It 
has emerged' by means of that (activity). The meaning is that (the energy of 
emission) pours out (of consciousness) as the intention to make each specific form 
(of reflective awareness) manifest. Thus, ‘it is the light'' (of consciousness) ‘of 
all things’, that is, subjects, objects and means of knowledge, which although not 
separate (from them, shines as if) separate (from them). The meaning is that (at 
this level the energy of the New Moon) is each individual conditioned light (of 
manifestation). 

1) Again, when (on the contrary, this same (energy) is devoid of 
emission, that is, (devoid of) the tendency to externalize and so rests in Herself 
alone, She is (called) Sakti Kundalini, because (her) form is like that of a sleeping 
snake.“ As long as (She is in this state, She is in Her) Lower (apara) (form), 
and Her nature is (pure) consciousness alone. 


® The sixteen are the five sense organs of knowledge (jfianendriya), the five of action 
(karmendriya), the five sensations (tanmátra), and the inner mental organ. See below, note 
to 3/154ab (3/153). Cf. BrUp 1/5/14-15, quoted below in note to comm. 6/96ab-97ab 
(6/95cd-96). 

**5 [n the remaining part of this paragraph, Jayaratha explains the nature of Prana 
Kundalini, which is the intermediate (pardpara) form. The following short paragraph is 
about Sakti Kundalini, which is the lower (apara) form. He then returns to a description of 
Para Kundalini, the supreme form. 

“© The graphic representation of visarga, the sixteenth vowel, is two points drawn one 
above the other. One point represents the inner state of Siva consciousness experienced in 
introverted contemplation with *the eyes closed' (nimilanasamádhi). The other represents 
the outer, cosmic state of Siva consciousness experienced in extroverted contemplation 
‘with the eyes open’ (unmilanasamádhi). Thus, visarga stands at the interface between 
inner and outer, emitting both states inwardly and externally. Swami Lakshmanjoo 
explains that the two points represent that from one point of view everything is created, 
and from another nothing is created at all, because everything is consciousness. As he puts 
it (2003: 118): ‘these two points are said to be Siva and Sakti. In the real sense however, 
these points are not Siva and Sakti; they are the revealing point and the concealing point.’ 
The former marks the revelation of Siva as MaheSvara, the Great Lord of the universe, 
which is His manifestation in cosmic form. The latter is Anuttara Siva, the pure Light of 
absolute and universal Siva consciousness. 

* Read prakásar for prakasyam. 

#8 Kundalini means ‘the coiled one’, as is a sleeping snake. 

“ Read aparā for pard. This emendation means that Sakti Kundalini should not be 
understood as the supreme — pará — form of the energy of emission, but the lower — apara 
— form. The name indicates that in this state Kundalini is ‘Sakti’ in the sense of latent, 
potential power. The 'sleeping' form of Kundalini in the perspective of these teachings is 
also above, as it were, in the supreme state in which there is no desire to emit externally, 
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2) ‘(It then assumes the form) of the Kundalini of the Vital Breath 
(Pranakundalika) at the extremity of emission (visarga)’, that is, in the initial 
phase (of emission), which is the tendency to externalization. In accord with the 
saying that: ‘the initial transformation of consciousness is into the vital breath", ^^ 


just as the ‘lower’ is also pure consciousness. Here is the link between the flow of 
emanation that moves from the supreme level to the lower and the flow of withdrawal that 
moves from the lower level to the supreme. First there is, as it were, a downward flow of 
emission into the sleep of objectivity, in which pure consciousness rests unknown. This is 
the movement of emanation. This is followed by the upward flow back up into pure 
transcendental Siva consciousness at the extremity of the outpouring of emission. The 
forms of the energy of emission that mark the stages of the upward flow are forms of the 
liberating energy of Kundalini. 

To sum up: there are three levels of emission (visarga), which are identified in 
this passage of the Trisirobhairava with three forms of Kundalini. Jayaratha's exposition 
starts with 1) the supreme form of Kundalini, and then passes on to 2) the intermediate and 
3) lower forms, successively. Then she ascends again to 2) the intermediate and then 3) 
supreme form. These are as follows: 

1) Para Kundalini is the goddess Para, who is Kaulikisakti, identified with the 
Nectar which is the seventeenth energy of the Moon. She is pure consciousness alone at 
rest in its own nature, within which flows the supreme flow of emission, which is the bliss 
of consciousness at one with it when there is no outer flow. It is represented by the Point 
(M) which is Half of the Half of H. 

2) Prána Kundalini. This is the outpouring of the intermediate (pardpara) form of 
emission as the intention to make all things manifest. It is the outpouring of the light of 
coi usness which manifests as and through the spheres of the subject, object and 
means of knowledge, as each individual particular form of each of them set in relation to 
one another. This is the level in which the first transformation of consciousnes: 
the vital breath, It is represented by visarga (H), which is Half of H. 

3) Sakti Kundalini is the lower form, in which there is no emission of higher 
states and Kundalini rests in herself alone, unlike the supreme form in which she rests 
within pure consciousness, the possessor of Sakti. This level is represented by the full 
letter H. 


In this way, the play of emanation of lower and higher states and their withdrawal 

is the flow of emission (visarga) brought about by the union of transcendental Siva and 
immanent Sakti. 
"^ Abhinava himself quotes this aphorism below in 6/12ab, and Jayaratha tells us that it is 
from a work by Kallatabhatta. Ksemaraja quotes it in the $Süv ad 3/43 and tells us it is 
from the Tattvartha-cintamani. It is also quoted in the TAv ad 5/6 and ad 5/44-48ab, TA 
6/12, ad 15/297cd-303ab, 17/83-85ab, and 28/218cd-219ab, and along with two other 
sütras ad 28/338cd-340ab. The sense is that when consciousness first enters the 
psychophysical organism, it is in the form of the vital breath (prana), which vitalizes and 
thus sustains the inner mental organ (6/12). Ksemaraja quotes this in his commentary on 
PrHr 17, that declares that: ‘by the expansion of the centre one acquires the bliss of 
consciousness.' He explains there that: 


sarvüntaratamatvena — vartamünatvát — tadbhittilagnatürn — vinà ca kasyacit api 
svariipanupapatteh [g: svátmatvünupapatteh iti pathah] sarnvid eva bhagavatt madhyam | 
sā tu mayadasayàám tathübhütüpi svarüpam [g: svatmasvarüpamiti pathah] gühayitvà p. 
38) prük samwitprüne parinatü iti nityà prünasaktibhümirh svikrtya avarohakramena 
buddhidehüdibhuvam adhiśayānā nàdisahasrasaranim [kh: nānānādīti pathah] anusrtà | 
tatrapi ca palàsaparmamadhya-sakhünyayena à brahmarandhrat adhovaktraparyantar 


250 CHAPTER THREE 


she makes (Herself) manifest first of all in the form of the vital breath. This is the 
meaning. 

3) And (then) in the same way, by the progressive reversal 
(pratyavyttikramena) (of this process of externalization) within (the inner) 
‘extremity’ (of emission), that is, in the final phase of propensity towards the 
introverted state (antarbhavaunnmukhya) (of consciousness, she assumes the form 
of) supreme (pure) consciousness alone, at rest within itself as Supreme 
Kundalini. This is the meaning. 

In this way, the seventeenth energy (of the Moon), which is (pure) 
consciousness alone, is called ‘the Sky of Siva’, ‘the Supreme Brahman’, and 
the pure ‘Abode of the Self’. The meaning is that it is called by these (and other) 
conventional terms. In that way (it is said) in the venerable Trisirobhairava itself 
(where we read): 


‘(That which is) termed ‘the Sky of Siva’ is the plane (called) ‘the 
Supreme Brahman’.’ 


Then when asked by the goddess ‘what is said to be the Abode of the 
Self?’ (the god replies in a passage) beginning with ‘She who is called Kundalini 
should be known to be above all the Paths (of creation) (adhvan).' Then (he goes 
on to say): 


prünasaktibrahmüsrayamadhyama-nüdirüpatayà — prüdhünyena — sthità tata eva 
sarvavrttinüm udayàt tatraiva ca visrdmat | 


"The Goddess (Phagavati) who is consciousness alone is the Centre because She 
abides as the innermost nature of all things and because, without adhering to (Her as) that 
ground (of projection) (bhitti), it is not possible for anything to have a nature of its own. 
Even though She is such, having concealed Her own nature on the plane of Maya, and 
having assumed the plane of the energy of the vital breath, ^in accord with the teaching 
that ‘the initial transformation of consciousness is into the vital breath’, resting on the 
plane of the intellect and the body etc., she follows the path of the thousands of channels 
(of the breath — nádi). Moreover, there also she is predominantly present in the form of the 
Central Channel, that like the middle vein of a palása leaf extends from the Cavity of 
Brahma down to the Lower Face. It is grounded in the Brahman and the power of the vital 
breath, because all the fluctuations (of the mind) arise and come to rest there. 


evaribhütüpi esa pasiinarh nimilitasvarüpaiva sthità | p. 39) yadà tu uktayuktikramena 
sarvüntaratamatve madhyabhütà sarvidbhagavati vikasati yadi và vaksyamünakramena 
madhyabhüta brahmanddi [kh: madhyà brahmanaditi pathah] vikasati tadà tadvikasat 
cidünandasya uktarüpasya labhah — praptirbhavati | tata$ca praguktà jivanmuktih V 17 Il 


Even though She is such, She abides as the contracted nature of the fettered 
souls. If the Goddess of Consciousness, who is the Centre, expands as the inner nature of 
all things by the process of the practice taught (here), or if by the process that will be 
taught (next), Brahmà's Channel, which is the Centre, expands, (then) by virtue of that 
expansion, one attains the bliss of consciousness, the nature of which is as has been 
taught. And so (he attains) the liberation in this life taught previously." 

See also SSüvi 3/43 with Ksemaraja’s commentary below in note 28,317 to TAv 
28/338cd-340ab. 
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‘Devoid of (the knowledge) that arises (from the application of any) 
means of knowledge," incomparable, devoid of duality, beyond the plane of the 
gross elements and Space, the supreme plane within the Sky of Consciousness, 
the laying hold (sarirambha) of the absence of phenomenal perception,'? it is 
Nonbeing,'^ the supreme state (gati). One should know that to be the Sky of Siva, 
the sustaining ground (adhàra) of all things, The one who fills (brrnhakatva) and 
the filling (itself) (brmhattva),'5 that is subtle and present within (all things), that 
is said to be the Supreme Brahman, the goal (/aksya) that transcends definition 
(alaksyaka). **" 

Again: 


"The first division of the plane (of the Absolute) is said to be that which is 
not to be abandoned,” but even so it is beyond (all the) planes of existence 
(bhūmikā) and is said to be the Abode of the Self (atmasthàna)." 


The Lord has explained their nature (by saying) this and more. (It is also 
said) in this way that the basis/connection (nibandhana) of the coming into being 
of the movements (vibhrama) of emanation and withdrawal of all things, that is, 
of each (individual) perceiver and object of perception, is the supreme 
consciousness of the Supreme Goddess. Thus, he says that ‘(the moving to and 
fro (vibhrama) of emanation (srsti) and withdrawal (samhara)) are nothing 
but the emission (visargamátra) of the Lord’ .“* 

Surely (one may ask, all that exists) is only one undivided consciousness, 
and so there cannot be anything separate (and different) from it. So what can be 
emanated and withdrawn, that (consciousness) may (be said) to do it? With this 
doubt in mind, he says. 


The Dynamics and Forms of Visarga 


vare Tara Taree Aa fero 


svātmanah svatmani svatmaksepo vaisargiki sthitih | 


#1 MSs ch, jh, ñ, t: pramánoktena rahitam — ‘devoid of (all that is) stated by (any) means 
of knowledge’. 

3? kh, jh: —vyomántari parari padam. 

"5 Read bhavapratyaya- for bhavapratyaya-. 

“ Concerning representations in the Tantras of ultimate reality as Nonbeing, see 
Dyczkowski 2004: Chapter Two. 

“$ Read brrhhattvari for brhattvam. The word Brahman, which denotes the absolute in the 
Upanisads, is commonly said to derive from the root brh which according to Monier- 
Williams means ‘to be thick, grow great or strong, increase’. The causative means ‘to 
make big, increase, expand further, promote." 

© Ch, Jh, T, and D read: laksabhütam alaksakam for laksyabhütam alaksyakam. 

“7 Instead of tad aheyakam — ‘that which is not to be abandoned’, MS Jh read tad 
ahetukari — ‘that which is without cause’, MS Ñ reads: tad atucchakam — ‘that which is 
not negligible'. 

"5 In other words, the supreme, pure emission of the Lord is the Goddess Who 
encompasses the universal activity of emanation and destruction. 
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The state (sthiti) of emission is the projection (ksepa) of one's own 
nature from one's own nature into one's own nature. (142ab) (141cd) 


This is the ‘state of emission’, which is that of operating emanation and 
withdrawal. It is the ‘projection’ ‘from one’s own nature’, not indeed from a 
material cause (updddna) such as Maya or Nature (prakrti), ‘into one’s own 
nature’, not indeed into some limited (specific) place anywhere or at (some 
particular) time, ‘of one’s own nature’ and not indeed of any other, be it subject, 
object (or perception). ‘Projection (ksepa) is the effulgent radiance (of 
consciousness) (parisphurana) as the wonderful diversity of each particular 
manifestation (übhàsa), in an outer and inner form. Thus, as (consciousness) does 
not depend on (something) else, it is full (and all-inclusive). The sense is that 
supreme consciousness manifests radiantly as (the metaphysical principles within 
Maya, symbolized by the consonants) from K to H. 

Thus, he says: 


fini wages SAAT: 11 8x2 di 
fu: UH emu up wn wmm | 


visarga evam utsrsta ü$yanatvam upágatah | 142 Il 
hamsah práno vyafijanam ca sparsa$ ca paribhasyate | 


Emission itself, most excellent (released and very clear) has 
assumed a condensed state (as H). The emission released in this way, 
assuming a condensed state (as H), is technically termed the *Wild Goose 
(hamsa)’,“® ‘the vital breath’, ‘consonant’ (vyafijana) and ‘touch’ (sparsa). 
(142cd-143ab) (142) 


+ 142cd is quoted below ad 3/147cd-148 (147-148ab). The reading there of the first half 
in the printed edition is: visarga eva suspastam — ‘emission itself, very clearly evident’. 
Here in the printed edition it is: visarga evam utsrsta [c: uspasta; jh, A, t, d: utkrsta] — ‘the 
emission released in this way’. However, it is the reading below, i.e. visarga eva — 
‘emission itself" that Jayaratha comments on. Thus, attested in two places, this reading has 
been adopted. 

The reading here, in the printed edition, utsrsta — ‘(the emission) released’ is in 
MS C: suspasta and in Jh, Ñ, T, and D: utkrsta — ‘excellent’. Below we find the reading 
suspastari — ‘very clear’, which is supported here by MS C. All three of these readings 
(suspastam — ‘very clear’, utkrsta — ‘excellent’, and utsrsta — ‘released’) make good sense. 
The second reading — ‘excellent’ can be taken to mean ‘in the most excellent state’, which 
is its condition when it is utsrsta — ‘released’. The latter, which is not attested in the MSs, 
may well be a silent emendation of the editor of the second reading. In doubt, I present a 
translation of all three readings. 
^9 At the individual level Harhsa, the Wild Goose, represents the sound of the movement 
of the breath, which is 
so ‘harn — meaning ‘I am That’. Another term for Unstruck Sound, it also occasionally 
appears in the feminine form harist or harisü. The masculine forms denote Unstruck 
Sound; the feminine, its energy. See above, note 1,750; 3,167, 474; Padoux 1990, pp. 139- 
142. 
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Here (according to this teaching), through the progressive development of 
each particular (form of this) wonderful diversity, ‘emission (visarga) itself’, 
assuming a gross state, which is the letter H, is called by such names as the ‘Wild 
Goose’. The meaning is that it is called this way in all the scriptures. This is the 
meaning. That is said in the venerable Tantrarájabhattüraka: ‘The letter H is 
variously called Harhsa (the Wild Goose), Sünya (the Void) and Prana (the vital 
breath).’**' Also in (the etymological dictionary called) the Nighantu (we read): 
‘(The letter H is variously called) the thirty-third consonant,‘ Dvikubja (Double 
Humped Back),? and Sparáa (Touch). And (so) it is said in this way that the 
gross form of emission is the letter H. 

Surely (one may ask,) according to the saying: ‘His powers are the entire 
universe, while the Great Lord (Mahe$vara) is the possessor of power,'55 the 
universe is the expansion (sphàra) of just (His) own power alone, that is, of the 
supreme Light of the Absolute (Anuttara). There is no dispute about this. 
However here (it said to be) otherwise (where it is written that): ‘the movements 
(vibhrama) of emanation (srsti) and withdrawal (sarhhara) are nothing but the 
emission (visargamatra) of the Lord.’** How is that? With this doubt in mind, he 
says: 


HAM mp TATHO PAT 11 $v3 d 
amia aera ASA wierd | 


anuttaram param dhama tad evakulam ucyate || 143 ll 
visargas tasya nathasya kauliki Saktir ucyate | 


**' JY 4/54/46cd-47ab (MS K fl. 213a, Kh fl. 200b, G fl. 286a) reads: 
harhsam Sünyam tathà pranarh mahanddam [kh: -nàvam] mahàkalà |l 
mahācchāyā dvikuvjam ca hakaram nümabhih smrtam | 


"The letter H is variously called Harhsa (the Wild Goose), Sünya (the Void), and 
Prana (the vital breath and exhalation), Mahánáda (the Great Sound), Mahákalà (the Great 
Energy), Mahācchāyā (the Great Shade), and Dvikubja (the Double Humped Back). Cf. 
above ad 3/94cd-95ab (for the letter E), and below ad 3/166 (165cd-166ab) (for the letter 
S). 
$? Read trayastrimsavyanjanam for trayastrimso vyafijanam. 
453 The letter H is called ‘double humped back’ because this is what its written form looks 
like. 
“* ‘Sparsa’, which literally means ‘touch’, is the collective name of the twenty-five 
consonants constituting the five classes of letters from K to M, so-called because they are 
formed by the complete contact of the tongue with the loci of articulation. The letter H is 
also called this because it is produced by the movement of the breath though all the loci of 
articulation, that is, the back of the throat through to the lips. See Appendix C containing a 
chart of the Sanskrit alphabet. 
45 See above, note to TÀv ad 1/111cd-112ab (112). 
5* TA 3/141cd (3/141ab). 
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The Supreme Abode - the Absolute (Anuttara) — is called Akula, 
whereas the emission (visarga) of that Lord is called Kauliki Sakti." (143cd- 
144ab) (143) 


(He has said) the same (previously, where we read): *Kauliki is the 
Supreme Power, from whom the Lord is never separated.'* What is established 
(and concluded) here is the (teaching) with which (this section) began. Nothing 
new has been said. This is the point. 

Surely (one may ask,) why has the term 'emission' been applied to the 
power (of consciousness) (Sakti)? With this doubt in mind, he says: 


Anim a Gare Tare 1 $vv da 
aAa a sresefeera: | 


visargatd ca saivasya yadanandodayakramat | 144 || 
spastibhiitakriyasaktiparyanta procchalatsthitih | 


The emissive state of this (power) is its abiding condition (of 
perpetually) pouring forth (procchalatsthiti) which, by the progressive 
emergence of bliss (and the other forms of reflective awareness) in due order, 
is the state that the power of action, having become (fully) evident, ultimately 
reaches. (144cd-145ab) (144) 


This is ‘the emissive state’ (visargatd) of this Kauliki energy, namely, 
the agency (engaged) in the act of emission. This *power of action has become 
(fully) evident’, that is, has attained a (fully) evident state, because, ‘by the 
progressive emergence of bliss', will and the rest, it (has assumed) the form of 
the manifestation of (various) different (bhinndvabhdsa) (inner states of reflective 
awareness), which ‘ultimately reaches’ the state of the outpouring (of the 
creative energy of consciousness), as (its) radiant manifestation as the wonderful 
diversity of each of the other (forms of) reflective awareness." 

Surely (one may ask,) agreed that emission is the cause of this wonderful 
diversity, but that itself is that (diversity) — how does that make sense? He quells 
this doubt by advancing an (appropriate) example: 


47 The last line is quoted in the comm. on 3/94ab-94cd (3/94cd-95ab), Also, see above, 
3/67ab (3/67) and below, 5/68ab (5/67). The whole verse is quoted by Sivopadhyaya ad 
VBh 91. 

*55 See above, 3/66cd (67ab). 

** Flowing from the Absolute and progressively developing as the energies of the forms 
of reflective awareness starting with Bliss up to action, the activity of consciousness 
becomes progressively clearly manifest. When it finally reaches the point that it is pouring 
forth into outer manifestation, the power of action becomes fully evident as the emissive 
power of consciousness that emits all things out of itself. This state of perpetual 
outpouring is the emissive state of consciousness. 
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fart wa wmererfndememme: 1 vu 1 
saat aes egg. 


visarga eva tavan yadaksiptaitavadatmakah || 145 || 
iyad riiparh sagarasya yad anantormisartatih | 


Such is the extent of the emission itself that, encompassing (the entire 
expanse of its transformations), it is of that same nature. (Similarly,) such is 
the form of the sea, namely, an endless series of waves.“ (145cd-146ab) (145) 


‘Such is the extent’ of its measure. ‘Emission itself’ is not (strictly 
speaking) a cause of that, because the relationship between cause and effect is 
associated with duality (bheda), and there is no duality here (in this case), so how 
could that be possible? ^' This is the sense (of this verse), because 
‘encompassing’ and containing (all) this up to the power of action, such is its 
nature. The meaning is that it consists of the infinite (forms of) manifestation, as 
each particular (entity) denoted by speech (vdcya), its denotation and the rest.“ 

As (emission) is in this way the agency of the act of emission, there is also 


another teaching (concerning it) elsewhere (in the scriptures); and so he says: 


“© The fullest, most evident form of the power consciousness has to act is all this process 
of arising and falling away each instant of the ever-new manifestations of consciousness 
brought about by the coming together and separation of its countless energies. Likened to 
the waves of the sea (see above, 3/102ab-103cd (3/102cd-104ab)), the same simile is 
applied to visarga, which is thus unambiguously identified with the power of action. The 
difference, we are told here, is that visarga is the ultimate state the power of action 
reaches, namely, the universal pulsation (sa@mdnyaspanda) of consciousness. Cf. below, 
4/184-185ab. 

^^! The universe is the body, as it were, of the emission of consciousness, It is not caused 
by its emission; it is the emission itself. 

“© Everything is the projection of the nature of emission, which contains within itself all 
things. Conversely, the nature of emission is all that is contained within it. 

%3 Now Abhinava states overtly, albeit in the symbolic terminology of the Trika Kaula 
Tantras, that there is another dimension to the understanding and practice of the teachings. 
This is technically called caryakrama. Jayaratha has had occasion to refer to it already in a 
number of places as a parallel interpretation of these inner forms of reflective awareness 
that arise for Siddhas and Yoginis when engaged in the Sambhava Yoga of sexual union 
(see above, note to comm. on 3/67ab-67cd (3/67cd-68ab)). In this way he unobtrusively 
lets us know that hidden behind this exposition of the activity of universal consciousness 
couched in the symbolism of the letters of the alphabet lies the possibility of this practice 
in the Sámbhava state. 

Coming out in the open, as it were, Abhinava teaches first, in the context of 
visarga (H), the nature of what is technically called Kümatattva — the Principle of Passion 
(in this and the following verse). Then, in the context of the reality symbolized by the 
letter S, he teaches Visatattva, the Principle of Poison (in verses 166 to 171ab), and 
finally, Nirafjanatattva, the Principle of the Stainless (in verses 172ab (171cd) to 175ab 
(174), represented by the letter AU (see above, 102cd to 108). Thus, the three are 
understood in Trika terms as the experience of SAUH, the seed-syllable of the goddess 
Para. The principles of Passion, Poison and the Stainless are complex symbolic concepts 
found in the Kaula Tantras and affiliated schools in general (not just Trika) that aim to 
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ata ous ÅSAR: 0 *v& d 
peer sepes SAT | 


ata eva visargo ‘yam avyaktahakalatmakah VW 146 Il 
kdmatattvam iti $rimatkulagahvara ucyate | 


Thus, this emission, which is the energy (kala) of (the sound) H (as 
yet) unmanifest, is called the Principle of Passion (kamatattva) in the 
venerable Kulagahvara.™ (146cd-147ab) (146) 


Thus, for the aforestated reason, *this emission' is 'unmanifest', because 
it is just pure Sound (nádamátra), and so the division between the letters has not 
been differentiated (within it). It is ‘a part (and energy of the sound) H', that is, 
it is that part which is (Unstruck Sound, called) Half of the Half of the letter H 
(hakürardhürdha). It is ‘called the Principle of Passion (kamatattva) in the 
venerable Kulagahvaratantra’. ‘Passion’ is desire (icchà). Its ‘principle’ is its 
full (and perfect)“ form, which is not obstructed anywhere (in any circumstance): 
This is the meaning. 

He (now) quotes that same text. 


TORNO ATES TAIT 1 ev dU 


aaen q areas | 
v fed Sars AT, 1 eve odd 


yat tad aksaram avyaktam kantakanthe vyavasthitam V 147 Il 
dhvanirüpam aniccham tu dhyanadharanavarjitam | 
tatra cittar samadhaya vasayed yugapaj jagat V 148 Il 


(There we read) *a letter (aksara) (can be heard) located in the throat 
of the beloved, which is not clearly articulated (avyakta)," in the form of a 
resonant sound (dhvanirüpa) (that arises spontaneously,) independent of the 
will, and is devoid of meditation and concentration. Applying (one's) mind 


express the totality of the dynamics of absolute consciousness experienced through sexual 
union practiced as a form of Yoga in a state of consciousness free of thought constructs, 
that brings about its realization. They represent the three moments in the Union (which is 
what ‘Yoga’ literally means) of the polarities of existence actualized concretely in the 
sexual act, in its prelude, climax and repose. See Dyczkowski 1992a: 279-281, reproduced 
in Appendix B to this chapter. 

** Read -gahvare for —guhvare. 

45 See above, notes 1,16 and 3,432. 

** Read pürnarh for pürna. 

*” Read with MSs C, Ch, and Jh —avyaktarn for —avyakta. 
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there, one should bring (all) the universe (of living beings) under (one’s) 
control all at once.’ “* 

“And there (in the Kulagahvaratantra we read in a passage) beginning 
with: 


468 See Padoux 1990: 283. The sound of visarga (h), the last of the series of vowels, is a 
soft aspiration that resonates with the sound of the vowel that precedes it. Thus, if the 
preceding vowel is A, the sound is AHA. So, for example, the word ramah is pronounced 
‘ramaha’. Similarly, hari is pronounced ‘harihi’ and guruh, *guruhu'. Thus, one can say 
that the aspirate *h' of visarga is a half of the consonant H, which would be its fully 
manifest form. As a form of reflective awareness, visarga is understood to be the 
spontaneous, unobstructed emission of the preceding series of vowels — Aha, Aha, Ihi, Ihi 
etc. that, emitted from their locus of articulation, condense as it were into the consonants 
articulated in the same places. Thus, it is both a ‘part’ and an ‘energy’ of H. 

Emission takes place spontaneously, like the sighs of pleasure that come from the 
mouth of a woman during sex. Just as these sounds are the result of the intensely 
passionate desire to reach a climax, so too does emission emerge out of the plenitude of 
the energies with Siva consciousness that at this junction pour out spontaneously into 
emanation. The desire is as intense as it is free of any object of desire that can condition or 
limit it in any way. In the context of sexual Yogic practice, this moment is appropriately 
called the Principle of Passion (kamatattva), that is, the essential, fundamental reality of 
the climax of passion. The Yogi concentrates on the sounds that come from his partner's 
mouth, recognizing that what is taking place is a powerful manifestation of the pure 
energy of the will of universal consciousness. He is not carried away by the force of desire 
for an object of desire; instead, he contemplates the intensity and spontaneity of its 
emergence. Thus, he witnesses the emergence of the energy of the will that impels every 
action and every perceptio: s original pure form, undefined by any object of desire or 
limited to any particular subjectivity. It is experienced as a state of plenitude, that is, as the 
perfect contentment of resting in one's own conscious nature without desire for anything 
else. This is the ‘full form’ of desire. Kamatattva is not just ‘kdma’, that is, sexual desire, 
it is its "tattva', that is, the ultimately real nature of sexual desire, which is not a mere 
physical urge, but the microcosmic aspect of the universal will that engenders the 
outpouring of each and everything from the plenitude of absolute consciousness. As such 
it is identified with its emissive energy (visargasakti). The Kaula Tantras refer to the 
former as ‘Kula’ and the later as ‘Akula’. In its supreme form, Kula, the power aspect, is 
the Unstruck Sound (anáhata) of the pure resonance (nddamatra), which is the reflective 
awareness of consciousness. Externally it manifests as the sound ‘HA HA’ the Tantric 
consort spontaneously makes in a state of passion at the beginning of sexual union. 
Absorbed in the joy of making love, the mind is temporarily free of objective referents, 
thus allowing the underlying consciousness, resonant with awareness, to become clearly 
manifest. The outward flow of the breath (prana) which emerges from consciousness as 
its first transformation is now experienced within it as the vehicle of the blissful power of 
emission, and the force of the universal will that, perfectly full (pina) and unobstructed, 
instigates the flow of emission and spontaneously assumes the concrete physical form of 
the sounds of lovemaking. 

“° MM p. 165: vratopavasadyupadravabahulopayaprayojakanantasastrantarasankate ‘pi 
prapafice. rimadanuttarakramapranayanapravinasya paramesvarasya paramakürunya- 
mátropapüditeyam üsmükinà yámali siddhih, ya Srikulagahvardadisu - 


“Even though there exists the ongoing development of many means, applied by 
the endless scriptures inwardly cluttered together, such as vows, fasts and other such 
calamities, the Supreme Lord who is skilful in conducting the venerable. Anuttarakrama 
possesses this, our Accomplishment of the Couple in Union (yamalt siddhi), that has been 
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‘Now, O fair hipped one, especially because of your love and devotion, 
the Principle of Passion (kdmatattva) will be explained and then the Principle of 
Poison (visatattva).' ? 


And having explained (in the following lines, beginning with) 'there is a 
letter . . .”, (the Tantra continues): 


‘The great souled adept (sadhaka) should fix his mind (citta) there. (In 
that way) O fair lady, the females of the gods, Kinnaras, Gandharvas, Siddhas, 
Vidyadharas, Yaksas, Nagas, Pisacas and divine women come under (his) control, 
what to say of (human) men and women!’ 


(Abhinava paraphrases) this (passage), referring to it in terms of its 
intended sense, (saying) ‘applying (one's) mind there, one should bring (all) 
the universe (of living beings) under (one's) control all at once’.“”' ‘There is a 


effected solely out of his supreme compassion. It is this that, according to the (following 
teaching), is the oneness of the flavour of liberation and worldly enjoyment. (It is said) for 
example in the venerable Kulagahvara:' . .. MaheSvarananda then goes on to quote TA 
3/147cd-148 (147-148ab) and explains that ‘(the scripture) indicates that it is possible 
because it is the oneness of worldly enjoyment and liberation 
(bhogamokşasāmarasyātmakatayopapādyata ity dsiitryate).’ He then goes on to quote TA 
2/19. 

?? See below, 3/169ab (3/168cd) ff. 

?' According to Abhinava, the yogi makes use of the Principle of Passion (kamatattva) to 
attract to himself all he desires by the process of ‘covering’ (ücchüdana), that is, 
‘pervading’ all things with the energies (kald) of his consciousness and then extracting the 
things he desires from amongst them. Thus, he experiences that it is his own 
consciousness that extracts out of the pleroma of possibilities whatever manifests before 
him. Abhinava refers to this process in the course of expounding Siva's state as 
Vamadeva, the third of his five faces corresponding to His five energies of consciousness 
(as Isána), bliss (as Tatpurusa), will (as Sadyojata), knowledge (as Vamadeva), and action 
(as Aghora). He explains in the first chapter of the MVV: 


‘Therefore this god is called Vàma (‘One Who Emits’) because he emits his 
power of (awakened) consciousness (bodha) (in the course of) emitting in all directions 
the life-giving (impulse of) consciousness (cidanupràna), beautiful with bliss which is the 
state of *own' and 'other' emitted by the outpouring of the (great) mass (bhara) of 
consciousness (bodha), desiring (thereby) to appropriate everything into (his own) 
consciousness by means of (his own) body, which is nothing but consciousness 
(cidekavapus). But even though this, his own body (of consciousness) which is such, is 
bestowed (thereby) to (all) existing things (bhdva) by the increase of the power of his own 
(awakened) consciousness, wishing in reality to appropriate (them), (he thereby) 
withdraws the relative distinctions (bhida) between them. Thus, He, the Supreme Lord, 
‘runs contrary’ (váma) to the state of duality. (271-274) 

That kind of knowledge (of reality and Deity) unfolds here, exuding streams of 
beauty. (What) is said to be beauty (in this case) is the appropriation (and internalization) 
of these different (divided) phenomena (bhava), and the wonderfully various aspects of 
(worldly) experience, by its own (inherent) power. (This is because) the power of 
consciousness (citi) that pours forth by the light of the power (kala) of its own desire (to 
know) (kautuka lit. ‘curiosity’) colours (makes manifest and delights in) (rafjayet) 
everything with the colour (and passion) of its own nature, and it colours (manifests and 
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delights in) all things and its manifestation takes place (spontaneously) by virtue of its 
own (passionate) nature, (275-277) 

If one whose mind is dedicated to nothing else abides for (just) a moment in 
(this) wealth of the essence of the rays of this state of the outpouring (of consciousness 
into manifestation), which is the emergence of the intense desire to appropriate (it), what 
does he, the knower of Yoga, not attract and what does he not create (by his imagination)? 
Thus, it is said in the scriptures (sastra) that one who is not (himself) passionate (arakta) 
does not create desire (rafijayet) (in others). (279) 

(So it is said that): ‘that which is established in desire, in the centre of desire, 
encapsulated by the goad of desire, should attain (every object of) desire by (this) desire, 
and should conjoin (this) desire into (all) desires.’ (280)* 

Desire (kama) is the wish to appropriate. With desire as a cover (achadana), the 
one who desires attains everything, for this (world) is the principle of desire (kamatattva). 
For the world (visva), which is subject to the goad of desire, once it has been projected 
into one’s own supreme Self and has properly (attained) stability (therein), manifests as 
the slave (of consciousness), as it is gradually fully covered over by the power (kald) of 
(awakened) consciousness that has poured out from it by (this) method, which is verified 
by (one's inner spiritual) experience (adhydtmasiddha). (281-283ab) 

This is because (yatal) when one's own (true nature) arises, the life force 

pervades the subtle body, and having done so, attracts all things (to itself) by the act of 
making that reality, that is, the principle of passion (kdmatattva), clearly evident. This is 
what is to be kept secret in the circles of Siddhas, (for once known,) what is it that has not 
been revealed? (Thus,) after emerging (in this way) from the bliss of (his transcendental) 
emptiness, the Lord (deva) abides (vartamana), his nature pouring forth, and having 
unfolded his own powers, becomes active (pravartate). (283cd-286ab) 
"This verse is drawn from the NSA/VM (4/45cd-46ab) There the reading is 
kàmodarapufikrtam — ‘encapsulated by the belly of desire’ for kamankusaputikrtam — 
‘encapsulated by the goad of desire’. According to Sivananda and Vidyananda, this verse 
refers to five forms of kdma, represented by the five seed-syllables HRIM KLIM AIM 
BLUM STRIM, The ‘belly’ that encapsulates the first two forms of desire is AIM. Thus, 
the complete series is AIM HRIM AIM KLIM AIM BLUM STRIM. At the most basic 
level this is a Mantra used to attract women. In this perspective, this verse is teaching that 
the practitioner who is engaged in repeating this Mantra is ‘established in desire.’ A 
deeper way to understand and practice is to engage in all desires (especially passionate 
love) in a spiritual state by applying the Mantra constantly. Abhinava understands ‘desire’ 
here, as he has just described it, to be the powerful intention of consciousness that pours 
out from within it, to manifest as all things by generating the duality between them, even 
as it intends to withdraw it and make them all one with itself. Manifestation is here 
understood to be that of the universal will that operates in and through each individual 
things as its will to be as it is. 

In his commentary on the NSA (p. 114-115), Jayaratha comments on the variant 
form of this verse, along with the line that follows, which says: ‘that which is established 
in desire, in the centre of desire, encapsulated in the belly of desire, should attain (every 
object of) desire by (this) desire and should conjoin (this) desire into (all) desires. Having 
done what is desired by means of desire, he who is established in desire should arouse the 
universe.’ He writes: ‘Here indeed ‘by (this) desire’, that is, by the desire for the 
outpouring of the initial pulsation of the power (of consciousness) to take place, ‘he is 
established in desire’, that is, abides in the Foundation of Birth, which is the place where 
it arises, (In other words,) the practitioner is (then) one whose contemplation 
(anusandhüna) is bound fast (there) by the falling away of other possible objects (of 
attention) (vedya). ‘Established in the centre of desire’ (means) in the centre of desire 
which is the yoni (that is said to be) ‘the sphere of the sprout of passion’ (NSA 2/34d). By 
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letter’ (aksara) which, because it is always radiantly manifest, can only be 
established (to be such) (siddha) by one's own experience. It is imperishable 
(aksara), that is, its previous (original) nature (as consciousness) is not lost, 
because it emerges perpetually (from transcendental consciousness) (nityodita). 
Thus it ‘(arises spontaneously), independent of the will’. 


"The god (deva) who resides in the chest of living (breathing) beings, 
spontaneously utters (the Mantra) not uttered by anybody and that none 
obstructs." 


the word sprout is meant the Cavity of the Beak of a Crow, which is the Liñga of Touch 
(sparsaliiga), within which is the desire that is being made manifest. And that is ‘that 
Passion which has no head (Sirorahita) . According to such sayings it is the energy of 
(Unstruck Sound), which is H devoid of vowels (anackahakalà), the form of which is the 
energy of the vital breath in the centre (within susumnd) (madhyapranasakti). ‘By (this) 
desire’, that is, by the seed of the King of Passion (kamaràja) (i.e. KRIM), ‘what is 
desired', that is, the beloved whose nature is undivided from its utterance, is 
‘encapsulated in the belly of desire’. What ‘head’ (i.e. ‘passion’) is ‘encapsulated’? It is 
(the energy of) the New Moon, concerning the nature of which it said: ‘the form of the 
seventeenth energy (of the Moon) is nectar.’ It is well encapsulated in ‘the belly’, that is, 
in the Knot of the Throat, which is located in the uvula (at the back of the throat), because 
(there) it is hard to split apart. One who is fixed there for a moment is ‘established in 
desire (kdma)’, that is, having attained (the principle which is) devoid of mind (amana) 
that is located there in the head (ke), and travels to the End of the Twelve (above the 
head), certainly ‘should attain (every object of) desire’, that is, becomes propense to 
achieving success (siddhi). Then ‘in (all) desires’, that is, in all things designated with 
that word, by (the process of) moving (within them) and falling away, characterized as 
entry (into them) and exiting (from them), in accord with the saying, ‘the consort's gaze 
(Saktidrsti) should be attracted by the one who has fixed (his) gaze (upon her)’, (he should 
cast his gaze into the consort's eyes and contemplate how the emission from his eyes, 
which is Unstruck Sound, enters them and then returns back from them into his. Thus, by 
this swinging back and forth, he can bring her and all things under his control, as 
explained further ahead)." 

7? The word ‘aksara’ means both ‘letter’ or ‘syllable’ and ‘imperishable’. We find the 
same play on words in the Upanisads, where we find the famous question, ‘what is that 
knowing which all this is known?’ (kasmin jñāte sarvam idar jhdtarh bhavati). To which 
the reply is ‘that is the imperishable’ (tad aksaram). The Upanisad then goes on to 
expound the nature of the ‘imperishable’ as the Brahman as well as the syllable — aksara — 
OM. In this case, it is the manifestation of Unstruck Sound that flows in the breath as the 
sound a woman utters when making love. This is so, Jayaratha explains, because even 
though it becomes audible in this way, it does not lose its original nature. This is 
evidenced by the spontaneous nature of both. The sound of the breath is also spontaneous, 
and so maintains its essential original nature, in the same way and for the same reason. 
This is why Jayaratha goes to such lengths to establish the difference between sound (or 
any action) which is intentional (‘depends on the will’) and one that is spontaneous, 
thereby reflecting the spontaneity (‘perpetual activity’) of consciousness. 

55 SvT 7/59. The deity is Harhsa, which is the Unstruck Sound spontaneously made by the 
breath. This verse is quoted by Jayaratha several times as a standard definition of the 
Unstruck Sound of the breath, understood to the microcosmic equivalent of the Unstruck 
Sound of the resonance of universal Siva consciousness. Accordingly, it is sometimes 
identified with Formless (niskala) Siva directly. See above, note 3,473 in TÀv ad 3/66cd- 
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Thus, in accord with this teaching, (Unstruck Sound) is uttered 
(spontaneously) by itself, and so does not depend on the desire of (some) other 
(being) to utter it. This is the meaning. If it were to be dependent on that, (the 
desire to do so) would (only) be occasional (kādācitkatva), and so it would not be 
perpetually emerging (from consciousness and constantly manifest). This is the 
point." Thus it is described elsewhere (in the passage quoted below) as ‘innate 
(sahaja)’ and ‘self-originating (svayarhbha).’ Thus, it is ‘not clearly articulated 
(avyakta)’. A clear articulation is (produced by the breath) striking the places of 
articulation (sthanakarana) etc., and that depends on the will (to do so). How can 
that be so for this (sound)? Thus (in response to this question, he says that) it is ‘in 
the form of a resonant sound (dhvanirüpa) . (It is said that): 


"That supreme seed called Sound (nada) is present in all living beings.” 


67ab (67) for details. This verse is also quoted below in TÁv ad 4/181cd-182ab, 5/132cd- 
133ab (5/131cd-132ab) and 8/388-394ab (387cd-393). 

?* The sound so ‘ham or hari sa produced by the flow of the breath replicates the 
primordial Sound of creation, and that resonates when the vital force flows out of 
consciousness in the first moment of creation. It happens spontaneously without any 
specific aim or intention, as no object has yet emerged that could be its focus. Thus, the 
regular, constant rhythm of the breathing mirrors the perpetual outpouring of 
consciousness into manifestation. This is how it is experienced by paying close attention 
to it. While this practice is basic and can be done anytime, it is particularly easy to pay 
attention to the breath and the sound it makes when making love (cf. below, 3/167ab- 
167cd (3/166cd-167ab)). The sounds that a woman or a man naturally make when making 
love are an especially excellent object of concentration that focuses attention very 
powerfully. Thus focused, consciousness, freed of thought constructs, spontaneously 
reflects back onto itself to view what is taking place as its spontaneous outpouring within 
itself of itself. The Kulagahvaratantra teaches that this practice of Divine Sound should 
pervade both the initial phase, in which the yogi experiences the Principle of Passion, and 
the final phase when he experiences the Principle of Pervasion, also called ‘Poison’ (see 
below, 3/168ab-170ab (3/168-169)). As the Principle of Passion, it is the ‘HA’ of 
exhalation, and as that of Pervasion, it is the ‘SA’ of inhalation. The advanced yogi thus 
experiences with each cycle of the breath the fullness of Passion and the fulfilment of 
Pervasion. 

#5 Sardhatrisatikalottara 1/5ab. Ramakantha, commenting on this line, rejects the view 
that what is meant here by ‘Sound’ is the ‘inner resonance’ (antaradhavani) that, making 
contact with the various loci of articulation, assumes the form of phonemes. Rather, he 
says ‘because (the ‘supreme seed’) exists even in the states which are the impulse (to 
speak) etc., it is the seed of the notion (buddhi) of that object of denotation which is the 
act of denotation (abhidhdna) that is accomplished with effort and ‘is present in all living 
beings’. The lines that follow are helpful in understanding what is meant here: 

‘It is the supreme bestower of liberation, and moreover, it bestows divine 
accomplishments. O Mahisena, having known that, the teacher becomes one who destroys 
the fetters (of his disciples). All, including cowherds, children, foreigners, those who 
speak the vernaculars, and even living beings who (live) in water, always speak that. Once 
having known the gross, subtle and supreme (form of speech), one should go about one’s 
word as he chooses. The gross is said to be (the audible) word. The subtle consists of 
thought. That which is devoid of thought is said to be supreme.’ Ibid. 1/5cd-8 

Ksemaraja quotes the first half of this line in the SvTu ad 4/257cd. There he 
comments on it, saying that, ‘according to the view stated by another Tantra that (Sound) 
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Again: 


"Extremely subtle, pervasive, and pure, it denotes (vacaka) the principle 
of the vital breath (pranatattva).’ 


According to this view, its nature is perpetually emergent (pure divine) 
Sound alone (nddamatra). This is the meaning. Thus, there (in that case), as it is 
extremely subtle and pervasive etc., it is devoid of meditation and the like, which 
is based on a (corresponding) gross object of meditation etc. The meaning is that 
it cannot be disturbed (aksobhya) by an object of meditation and the like, which is 
(necessarily) associated with limitation. (But,) although its nature is such, when 
making love (upabhogha) (this Sound), arising spontaneously, manifests in the 
throat of the beloved, whose distracted (mental) activity (vaikaly@) has ceased 
because, overcome by absorption (samávesa) in the joy of sex (ratisaukhya), (all) 
objects have fallen away from the inner, mental organ. Thus, even though (this 
Sound) is eternally manifest (as the resonance of the reflective awareness of 
consciousness), at that time it assumes a particular (definable and objectively 
perceptible) condition (and location) (avasthana). 

Thus, even though emission (visarga) is subtle in this way, because it is 
Unstruck Sound (anáhata), by assuming a subtle, impending gross state 
(Kirnciducchünatà), its condition (and location) is clearly manifest (sphuta) in the 
beloved woman’s throat (as the sound) ‘Ha Ha’, which, in the course of being 
perceived, is taken to be an appearance (nidarsana) (of the inner subtle sound). 
Thus, this is not only perceivable by yogis; it is perceived by everybody. This (is) 
the sense (of this verse). 

Thus, by (saying) this, the nature of the letter H (as a manifestation of the 
Unstruck Sound of emission) has also been taught by the way (as related to it) 
(prasangat). However, because of (its) gross state, the condition (and location of 
Unstruck Sound) is clearly (externally) manifest (as H), but not so (as Unstruck 
Sound), because (that is its) subtle state. This is the only difference (between 
them, otherwise, they are both the same Sound of consciousness). Thus, it was 
said previously: ‘Emission itself, (most excellent, released and) very clearly 
evident, has assumed a condensed state (as the letter H).”"”° As these two (aspects. 
of emission), intermediate (parapara) and inferior (apara)," are implicitly 
mentioned (here), the nature of the letter H is not discussed further ahead (as it has 
been already described here). Moreover, it is (also) said elsewhere: "* 


is this vital breath, that is the life force (pranana), otherwise called ‘the living being’ (jiva) 
of all, that pulses radiantly by itself (spontaneously).' tantrántaroktadrsà sarvasya svatah 
sphuran sa esa pranah prünanüparaparyáyo jivah. 

“ TA 3/142cd (142ab). There the reading is ursría — ‘released’ for suspastam — * very 
clearly evident’, See there for a discussion of the variant readings. 

77 The supreme (para) form of emission is the activity of consciousness engaged in 
emanating and withdrawing its phenomenal manifestation, as described previously. The 
gross form is the inferior (apara) one, and the subtle the intermediate (parapara). 

7* By ‘elsewhere’ Jayaratha may well mean elsewhere in the Kulagahvara, which is the 
source to which Abhinava refers in 3/146cd-147ab (146). These two verses are quoted 
again by Jayaratha as a pair in the same order below in TÀv ad 29/158cd-160ab, which 
may be drawn from the Yogasamcdra. The possibility that they are drawn from the same 
source is precluded not only by the fact that the wording does not coincide, but also 
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"That phoneme (aksara) which is unclearly articulated (avyakta)," which 
has arisen from the beloved's throat, supreme (spontaneous and) innate (sahaja), 
is said to be ‘Sound’ (nada). It is Reality (tattva), which is the perpetual 
(nityodita) recitation of Mantra.” 


Again: 


"The (sound) Ha Ha (that arises) in the cavity (of the beloved's) throat, 
(born) of savouring the aesthetic delight (rasa) of eternal bliss, is the recitation (of 
Mantra) that gives joy, and, self-originating (svayambhi), is the experience 
(vedaka)"™ of the Principle of Passion (kamatattva)." 


There (according to the Kulagahvara),"" (the mind of the adept? (should 
be) properly (applied) to this type of emission, which is Unstruck Sound 
(anahata). 

‘Those whose mind is overcome by the extremely pleasing penetrative 
absorption (samdvesa) (in the joy of sex)'? recite (this Mantra constantly) without 
a break (avicchinna) during the festival of sexual union with women. (Their) 
minds fixed here, the Lords of Yoga attain the supreme Yoga. That Passion, 
which has no head (sirorahita),"* has as its abode a passionate woman's heart. 
Now, the consort's gaze (Saktidrsti) should be combined with that of he who has 
fixed (his) gaze (upon her). (Thus,) the will, without a doubt, disturbs the most 
excellent of women, even if she is proud." 


In accord with the stated teaching (niti) there, one should meditate on the 
emission, which is the energy of Unstruck Sound (anackakalà) called Passion, 
that has come forth from one's own eyes and has penetrated into the eyes of the 


because Jayaratha does not cite it anywhere, and so it is not likely that he had access to it. 
In this case, the wording does coincide to some extent, leading one to suppose that the 
source is indeed the Kulagahvara. 

7? Read with MSs Ch, Ñ, and D *avyakta'; that is not possible, as it is clear here that 
Abhinava draws from these verses in 3/146cd-148 (146-147ab) 7’ — ‘unmanifest’ or 
‘unclear’ for ‘aksobhyarh’ — ‘cannot be disturbed’. Cf. above, 3/147cd-148 (147-148ab). 
59 MSs jh, ñ, t read: vedana — ‘awareness’ or ‘feel’. 

^"! Jayaratha introduced the previous verse saying that is said elsewhere’, referring to the 
Yogasaricara. He introduces the following passage as being ‘there’, referring to the text 
that is the focus of attention, that is, the Kulagahvara. 

?* Read sádhakasya cittam for sadhakas cittam. 

79 The word 'samávesa' also means ‘penetration’, thereby alluding, no doubt, to the 
penetration of the sexual organ as well as contemplative absorption or penetration into the 
expanded state of consciousness, free of thought constructs. 

“ For atrasaktadhiyo — *(their) minds fixed here’ MS reads T: atyüsaktadhiyo- ‘(Their) 
minds extremely fixed'. 

#5 In his commentary on the NSA (p. 114), Jayaratha explains that "That Passion, which 
has no head (sirorahita) is ‘the energy of (Unstruck Sound), which is H devoid of vowels 
(anackahakala), the form of which is the energy of the vital breath in the centre (within 
susumnda) (madhyapranasakti),’ 
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consort (sádhya)."* And (then) meditate (on the emission of energy) that has 
come forth from the eyes of the consort and has penetrated into one's own eyes." 
Thus, by this process (krama) of coming and going (like a) swing 
(dolayantrakrama), taking it up again and again (fully) in all respects," and made 
(oneself and the consort undistractedly) attentive, independent of (all) else, ‘one 
should bring the universe’, that is, all (living) beings that take birth, ‘all at 
once’, not gradually, ‘under (one’s) control’. The meaning is, one should make 
everything manifest as consisting of one’s own nature, or one should make 
(everything) dependent on one’s own Self (for its existence). 

Now having described with examples the nature of emission as explained, 
he begins to explain the (progressive) emergence of the consonants. 


The Emergence of the Consonants” 


“6 The word ‘sddhya’ literally means ‘one who is to be attained or brought under (one’s) 
control’, 

#7 As Jayaratha explains, this passage teaches another way in which Unstruck Sound 
manifests in the course of lovemaking, and how the partners can contemplate it through 
the energy that takes place when they gaze at one another. Mindful of the deeper reality of 
consciousness, not the body, senses or mind, the passion of love is experienced as the 
energy of the reflective awareness of the resonance of divine consciousness. The power of 
the gaze is well known in India from ancient times, as it is in many cultures around the 
world. One could cite many examples. Vedic ritual prescribes, as does Tantric, that on 
occasions the priest should look at the sacrificial area, utensils or offerings as part of the 
process whereby they are purified and energized. It is a way in which the male energy of 
the priest unites with their female energies. The fertile union of polarities is generally a 
major feature of all aspects of Vedic ritual, as it came to be also in the Tantric, centuries 
later. A major aim of Vedic ritual was to sustain and enhance fertility and growth. To do 
this, the rite should reflect what happens in the world. The rain that falls from the sky was 
thought to be male seed that fertilizes the earth. The gods, satisfied with the food they 
received in the sacrifice, thus returned it to those who offered it a hundredfold. But for this 
to be possible, the sacrifice must also be fertilized. For this to happen, the sacrificer 
(yajaméina) would symbolically offer his wife to the officiant (adhvaryu). Their union 
took place through a look. Normally modestly crouching behind an umbrella in the 
sacrificial area, otherwise entirely occupied by men, at the appropriate moment her eyes 
met those of the priest. This was called ‘intercourse through sight’ (drstimaithuna). The 
goddess Kubjikà and Her Bhairava similarly have an intense rapport just by looking. Her 
gaze is so powerful the god falls into a swoon. She too is disturbed by His gaze (see 
Dyczkowski 2009: vol 1, p. 38 ff). 

“ Read asamantàt for à-samantàt. 

7? The series of vowels, sixteen as are the energies (kald) of the Moon, represent the 
unfolding states of reflective awareness within Siva and Sakti. The remaining thirty-four 
letters represent the forms of reflective awareness corresponding to the remaining thirty- 
four reality levels, ranging from Sadasiva to Earth. These are the 25 consonants, 
corresponding to the reality levels ranging from Earth (K) to the individual soul (M), the 
4 semivowels, 3 sibilants, one aspirate (H), and the conjunct KS. They are reversed in the 
PTv p. 144-146, where he explains why this is so. See Padoux 1990: 313-314. 

Abhinava outlines the development of the energies symbolized by the letters for 
the first time in the Malinivijayavártika. He presents a much-expanded version in the 
Parütrisikavivarana. Free of the constraints of having to comment on a text and follow it, 
he reworks the presentation in its final, most well-ordered form here. The first part of the 
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presentation of the vowel series in the MVV has been translated above in notes 3,158 
(MVV 1/890-894), 3,431 (MVV 1/880cd-884, 887cd-89 ab, 893cd-895). Here is the rest. 


The Vowels 


anuttarà sthitih pürvam anandeccheSananyatah | 

udayas conatàvesa iti satkam vyavasthitam || 884 ll 
anuttarat samürabhya jfiánasaktyantam idrsam | 
icchaiva tu kriyàsaktim (> -r) ifanena samasthitd | 885 lI 
prakásasthitilesàm$am grhnatt santhatam gata | 

icchadi yac ca tatpiirvanuttardnandasamgateh | 886 || 
tadádislesayogena samdhyaksaracatustayam | 

tatah svarüpasarvittilabhàd bindvādikā sthitih | 887 || 


"Anuttará (A) is permanence (sthiti) and is the first. Then (come) Bliss (@nanda) 
(A), will (icchd) (D, and sovereignty (sana) (1), emergence (udaya) (U), and penetration 
into decrease (ünatüve'sa) (Ū) — such is the ordering of the group of the six (primary 
vowels). (884) 

Such is (the series) beginning with Anuttara and ending with the power of 
knowledge. Will (1) itself, abiding together with Igana (1), as it lays hold of the power of 
action (and assumes) aspects of a part of the condition (sthiti) of the Light (of 
consciousness), assumes a neutral state. (885-886ab) 

The group of four diphthongs (is formed) by the union with the will and the rest, 
that come first with the union of Anuttara and Bliss that precedes them.* (886cd-887ab) 

Then the condition of Bindu etc. (which is that of the perceiver) comes about by 
attaining the consciousness of one's own nature.’ (887cd) 


*A and À are combined to form À. This is then conjoined with primary vowels I and U. 
They follow after A and À in the series of vowels, but their conjunction takes place in 
such a way that the vowels I (and 1) and U (and U) come first, and then A and A. Thus I 
(or I) + A (or A) first becomes E, then with an added A (or A), AI. Similarly U ad Ü 
become O and AU. If they are conjoined the other way around, for example, A (or À) with 
1 (or T) following, the semivowel Y is produced, and similarly with U (or U), V. 

After the description of visarga (verses MVV 1/888-899, translated above in note 
3,432) comes an account of the formation of the consonants. 


The Letter H and the Consonants 


hakàro nāma visvesàr vyanjanünàám prasütikrt | 

sa eva ca punarbinduyogat svam eva bhiimikém I 900 Il 
anuttaram üsrayate so 'hambhàva ihesyate | 
atraivàvarnajah kakhyas tadanyas ca ivarnajah I 901 1| 
tata eva hi rephürisacchàyopádher-rvarnatah | 
tavargas tata evatha dharacchayopadhikramat ll 902 V 
tavargas tatparah pascad uvarnád yaralàs ca vah | 
ivarnavargac covarnat kramenety ata eva hi || 903 Il 
antahsthà ity asità$ ca ivarnád dviprabhedasah | 
Sasasanam samudbhiitih Suddhopadhikalayujah I 904 | 


‘The phoneme H generates all these consonants, and then that same (phoneme), 
by union (yoga) with the Point (HAM), rest on its own most excellent (anuttard) plane (of 
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aa wa amie eu ugcmpzr Rufe. |d 
aaa aR fet: dus od 


ata eva visargasya hamse yadvat sphutà sthitih | 
tadvat sanuttaradinam kādisāntatayā sthitih W 149 M 


Thus, just as the state (sthiti) of emission is clearly evident in Harnsa 
(H)," in the same way (the vowels) starting with the Absolute (A) are 
established as the consonants from K to S. (149) (148cd-149ab) 


Thus, for the reason explained previously, just as the gross state of 
emission itself is as the letter H, in the same way, (the consonants) from K to S 
(are the gross form of the) vowels, (and so) the (vowels) themselves, beginning 
with A, manifest in that way. This is the meaning. 


being) (A), and is considered here to be the state of (oneness experienced as) ‘I am He’. 
(so 'hambháàva). (900-901ab) 

Here the gutturals are born from the phoneme A and the other (consonants) from 
the phoneme I. Then the palatals (favarga) (emerge) from the phoneme r, which is an 
adjunct of the shade of an aspect of the (letter) R. Then after that, come the dentals, by the 
successive (emergence of) the adjunct of the shade of Earth (i.e. |). Then after (that), from 
letter U, come (the semivowels) Y, R, L and V thus, from the category of the phoneme I 
and that of U in due order. The semivowels and the sibilants (are derived) from two 
varieties of the phoneme I. S, S and S arise from the will, associated with the energy of 
adjuncts of the Pure (principles Sadasiva, Iévara and Suddhavidya, respectively). (904) 


icchüyà eva visvo hi prasavo bahudhà sthitah | 

ata eva hi sasthànabhàvo yuktatvam arhati || 905 Il 
Jivasyaiveyam üsyünasthitir yonyütmikà yatah | 
saivünuttaradevasya Saktir atra nirucyate || 906 || 
tatraivantahsthatattvani paravagbhiimikakramat | 

avarge Sivatattvarh tu kadau hànte sivantakam | 907 ll 

iti samputayogo ‘yam trimsakartho nirüpitah | 

evar pürnünavacchinnaciddevi syád yadi sphutam V 908 || 


The birth of all things from the will is of many kinds. Thus, it is right that (it 
assumes) the condition of the location of S. This is the condensed (gross) state of the 
individual soul, for it is the source (yoni) (of the universe). It is that which is here 
explained to be the power (Sakti) of the God Anuttara. (905-906) 

The principles (corresponding to) the semivowels are there by the sequence of 
the planes of Supreme Speech. The Siva principle is in the vowels (avarga), and the one 
ending in Siva (i.e. Sakti) in (the consonants), beginning with K and ending with H. This 
union (yoga) brought about by the encapsulation (of the vowels and consonants) is 
explained to be the reality (taught in the) Paràtririsika (trimnSakartha). If (this is) clearly 
apparent (sphuta) in this way, the goddess of consciousness, is full (to completion) and 
unconditioned.’ (907-908) 

#0 See above, 3/143ab (3/142). 

#1 Indian phonetics understands the consonants to be derived from the vowels. The reason 
for this can be understood by referring to the chart of the Sanskrit alphabet in Appendix C, 
where it is found. The first thing we notice is that unlike the Roman alphabet, the order of 
the letters is determined by phonemic principles. Thus, the initial letter A and its 
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srry Eft: Wa: TESA | 
TATA WHA AM PRE: 1 eho |i 


anuttarat kavargasya sütih paficatmanah sphutam | 
paficasaktyatmatàvesa ekaikatra yathà sphutah V 150 Il 


The birth of the gutturals, that are five, from the Absolute (A) is 
clearly evident (sphufa), just as the penetration'" of (all) five energies into 
each one (of the five vowels) is clearly evident. (150) (149cd-150ab) 


(The gutturals) ‘that are five’, which is the reason for ‘the penetration 
of (all) five energies into each one (of the five vowels)', that is, within the 
Absolute, Will and the rest. Although the energy of consciousness (cicchakti) is 
the predominant one of the Absolute (A), in accord with the dictum ‘everything is 
everywhere', it consists of (all) five energies. Thus, the gutturals that are 
generated from it are five. One should know that the same applies elsewhere (in 
the other categories of consonants that are also in groups of five). 


PO: RASTA WATT: | 
"TT: TATRA PAER: 1242 di 
"HD T ToT: | 
Rerama i z—emi ager 1 242 od 
menang act fem wmm | 


icchásakteh svasvarüpasamsthayà ekarüpatah | 
cavargah pañcaśaktyātmā kramaprasphutatatmakah W 151 1I 
ya tüktà jieyakdlusyabhak ksiprasthirayogatah | 


lengthened form À are articulated at the back of the throat. These are guttural vowels. The 
letter I (and its lengthened form 1) that follow are articulated in the middle of the mouth. 
They are palatal vowels. Again, U and U are labial vowels. All the phonemes are 
articulated in one or more places along this span, from the back of the throat to the lips. 
This is also the case with the consonants: gutturals pronounced at the back of the throat, 
cerebrals at the soft palate, palatals at the hard palate, dentals at the back of the teeth, and 
labials from the lips. The difference between vowels and consonants is that the former are 
produced without the tongue resting on the locus of articulation, whereas the consonants 
are. Thus, the consonants are understood to be derived from the vowels. 

7? Read as we find in the commentary —tavesa for -tovasa. 

7? The five gutturals, K, Kh, G, Gh and Ñ, are derived from the five energies latent in A, 
namely, those of Anuttara itself, bliss, will, knowledge and action, respectively. The same 
applies to the five members of the other four classes of consonants. The difference is that 
they are understood to be the energies inherent in the corresponding energy (i.e. vowel) 
which generates that class. See Appendix C, where there is a chart of the Sanskrit 
alphabet. 
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dvirūpāyās tato jatam ta-tàdyari vargayugmakam || 152 Il 
unmesat pádivargas tu yato visvarh samapyate | 


The palatals (originate) from the single, unitary form of the power of 
the will (I) established in its own inherent nature. (These too) consist of the 
five powers, which becomes gradually more evident (as the powers are 
progressively more intensely extroverted). 

Two classes, namely, the cerebrals and dentals, arise from that (same 
will), which is said to be sullied by the object of knowledge, and has two 
forms, according to whether it is fleeting (ksipra) or stable (sthira)."* The 
labials (arise) from (the power of) Expansion (U), thereby (the emanation of) 
the universe (of consonants) is complete.” (151-153ab) (150cd-152) 


(The palatals originate) ‘from the single, unitary’ undisturbed, not 
indeed from the disturbed also, ‘form of the power of the will (I) established in 
its own inherent nature’, untainted by an object of desire. This is the meaning. 
As the extroverted state of the (five) energies of consciousness (bliss, will, 
knowledge and action) becomes (gradually) clearly manifest, so do the (the 
members of the five categories of consonants) beginning with the gutturals, which 
are their corresponding expansions (sphára). Thus he says (that this takes place as 
the five powers) ‘become gradually more evident’. ‘That’ power of the will 
(sullied by) ‘the object of knowledge’, that is, the object of desire, has ‘two 
forms’ (fleeting and stable), as the letters p and | (respectively). It is stated 
(here) that the five categories of consonants, from the gutturals onwards, emerge 
from the five (corresponding vowels) beginning with the Absolute (A) in the same 
way. Thus, (the vowels and corresponding categories of consonants) are (defined) 
along with their loci of articulation by (a series of definitions,) beginning with: 


“ Read with MSs C and Ñ ksiprasthirayogatah for ksipracarayogatah. This is also the 
reading found in the citation of this sentence in TAv ad 3/8 lab (3/81). 

“S After this come the four ‘neuter’ vowels, in the emptiness of which further inner 
emanation of the vowels is blocked. See above, 3/78ab-8 lab (3/78-81) and Padoux 1990, 
pp. 254-262. We read in the PTv p. 182: "The gutturals are a condensation of A, which is 
guttural; the palatals of I, which is palatal; the labials of U, which is labial; the cerebrals of 
r, which is cerebral; the dentals of |, which is dental; Y and $ are palatal; R and § are 
cerebral; L and S are dental; V is both dental and labial.’ In the TSa (p. 15-16), Abhinava 
explains: ‘It is said in the scriptures that these sixteen (forms of) reflective awareness have 
the nature of seeds. That which is born from them, namely, the consonants, are matrices. 
In this context the gutturals are derived from the Absolute (A), the palatals from the pure 
Will (1), the cerebrals and dentals from the Will which has an object (I), the labials from 
Expansion (U). These classes (of consonants) are five, as five are the energies from which 
they originate. (The semivowels) Y, R, L are derived from the three forms of the Will (D; 
V from Expansion (U), the three sibilants $, S and S from the three types of Will (I). H is 
born from emission (H) and KS from the union of two matrices (K and $)." 

?* Read rküralkararüpüyah for rküraRkürarüpüyüh. Cf. above, 3/79ab (3/79). Verse 
3/152ab-152cd (3/151cd-152ab) is quoted above in the comm. on 3/81ab (3/81). The 
fleeting form of the will (corresponding to p) generates the cerebrals, and the stable one 
(corresponding to |), the dentals. See previous note. 
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pe 


‘A, the guttural consonants, H and emission are guttural onwards. It is said 


elsewhere (in some other text): * 


"The second class (of letters are the gutturals*” which), consisting of the 
five energies, (are generated) from Akula (A). After that come (the cerebrals, that 
are generated) from the will which, (established in itself), is not sullied (by the 
object of desire). (Next comes the form of the will) that bears Fire (r) and Earth 
(D, to which belong the two, namely, the palatals and cerebrals. Then the labials 
are born from Expansion (U) (of the power of knowledge). These are said to be 
the consonants (sparsa)." 


Surely, (it is said that): 


‘O lady of good vows, the principles beginning with Earth and ending 
with the Person (purusa) are present, in due order, in the five categories (of 
consonants), beginning with the gutturals and ending with the labials.' 9? 


#7 Quoted from the Kasika in Laghusiddhüntakaumudi (rule no. 15) on PáSü 1/1/9. The 
other classes of letters have been defined in the same way. See Appendix C for a chart of 
the Sanskrit alphabet. 

^" Unfortunately, Jayaratha does not tell us the name of the text he is quoting from here. It 
is probably the same as the one from which he quotes in his commentary on the following 
verses, the references from it establish that this much, at least, of Abhinavagupta's 
presentation of the symbolism of the alphabet is not entirely without a scriptural basis. The 
following passage is drawn from a source that understands the symbolism of the alphabet, 
which is the basis of Abhinava's cognitive exegesis of it. The second reference is certainly 
drawn from a scriptural source. We may safely presume it is a Trika scripture, possibly the 
SYM, whilst the higher exeg certainly Abhinava's own. The basic structuring of the 
alphabet and the terminology (i.e. A for Anuttara, I for Icchà etc.) can well be original. 
This reference supports this view. However, one wonders, if this is so, why Abhinava does 
not refer to his scriptural basis for it. That U stands for unmeya, a typically Kashmirian 
term, suggests that the original sources are from there. The series of unlabelled citations 
that follow concerning the symbolism of the alphabet may well all be from this same 
source. 

#9 The first class of letters are the preceding sixteen vowels. A note at the bottom of the 
Sanskrit text explains that: ‘the (variant) reading (found in some manuscripts, namely) ‘the 
first class (of letters)’, does not agree with the (normal) procedure, insofar as according to 
the texts (sastra) the (consonants) begin with the gutturals, which are the second class of 
letters.” 

59? The letters correspond to the metaphysical principles (rattva), as follows. The vowels 
from A to H are the Siva principle. The gutturals from K to N are the five gross elements — 
Earth, Water, Fire, Air and Space. The palatals from C to N correspond to the five subtle 
elements, smell, taste, form, touch and sound. The cerebrals from T to N correspond to the 
five organs of action, the feet, hands, anus, genitals and speech. The dentals from T to N 
represent the five organs of knowledge, present in the nose (smell), tongue (taste), eye 
(sight), touch (skin) and ears (hearing). The labials from P to M represent the mind, ego, 
intellect, Nature (prakrti) and the individual soul (purusa). The semivowels Y, R, L, V 
represent the principles of Attachment (raga), limited knowledge (vidya), limited agency 
(kala) and Maya, respectively (see PTv p. 113). The sibilants, $, S and S represent 
collectively, the principle of time. According to another interpretation (in PTv p. 117), 
these three and the following H and KS correspond to the principles of Mahamaya, Pure 
Knowledge, Iévara, Sadasiva and Sakti, respectively. Notice that the sequential order of 
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the principles with respect to the letters is reversed. The vowels are contained in the Siva 
principle, so we would expect that the first consonant (K) which follows would 
correspond to the principle of Sakti, which follows immediately after that of Siva. 
However, the series begins with the Earth principle, which is the lowest, and progresses 
upwards. Abhinava explains the reason for this reversal in the PTv. All the letters are 
contained within Para as forms or aspects of the reflective awareness that is Her essential 
nature. Thus, here there is no difference (bheda) between them and consciousness. At the 
level of Parapara, a unity-in-difference (bhedabheda) is formed between them. This leads 
to the sphere of Apara, which is that of the duality of relative distinctions (bheda). Para 
corresponds to the level of Supreme Speech (pardvdc) and Parapara to the Speech of 
Vision (pasyantt). Abhinava explains: 


"The Speech of Vision is the goddess Parapara; she is the power of the supreme 
power's own nature. She is like a mirror, within which the form (svarüpa) of the goddess 
Para shines like a reflection. The form, which always remains the same in the reflected 
and original image, just as, for example, the bare awareness of a face (reflected in a 
mirror), is not said to be a reflected (image), as it remains the same (as both the original 
image and the reflection). Conversely, that which appears there as both the same (as the 
original form) (tathd) and (yet) otherwise (anyatha), like the form of a face (reflected in a 
mirror), with the preceding and subsequent, left and right etc. reversed, so that (one can 
say) that ‘this itself is just that’, then it is said that ‘that’ is reflected (in the mirror and 
possesses the characteristics of a reflected image). Moreover, that (reflection) has the 
same qualities as the (original reflected object), and is not something of a different sort 
(vijáriya). (It is our own face we see in the mirror, not that of someone else). Analogously, 
full of (all) the principles beginning with Earth, which by virtue of the process described 
previously (by virtue of which every single thing is everything), (each) are full (and 
perfect consciousness). The body of the goddess Para is deposited as a reflection (in the 
mirror of Pardpara), abiding (ever present) as encompassing (all the forms of) reflective 
awareness (represented by the phonemes K and the rest, which are each) in this way innate 
(sahaja), uncreated, supremely real and undecaying etc. (This reflected image) consists of 
the various principles, beginning with Earth and Water, which, as objects of reflective 
awareness, are at one with Para, without any change in the (forms of phonemic) 
awareness, K and the rest (of the letters), which are (anyway) by nature, immutable. It 
reflects (this image) in (that) homogeneous (sajütiya) and stainless mirror, as the 
indication of the outpouring in that way of relative distinctions. Thus, Earth and rest of the 
principles are reversed (as are images in a mirror). That which is the principle of Power 
(Saktitattva) in supreme consciousness is that of Earth within the nature of Pardpara and 
that which is the principle of Earth (there) is the principle of Power (within 
Para). . . . Within the (supreme) reflective awareness which is Para, the (metaphysical) 
principles are solely reflective awareness, and (that) reflective awareness is the supreme 
reality as the empowered form (saktarüpa) of (the phonemes) from K to KS, thus there 
(within it there is perfect) nonduality. However, within Paràparà (the state is one of) unity- 
in-difference, as is that of a reflection (in relation to the mirror). The sense of all this is 
that Paráparà, who is (as is Para) reflective awareness, and has as Her body the garland 
(mālā) of phonemes from K to KS, bears (within Herself) the reflections of the 
(metaphysical) principles present within the Goddess Para, Who is above (and superior to) 
Her. When (that state prevails), (the sequential order of) the principles, present in these 
(forms of) reflective awareness that are the inaudible and non-phenomenal (amayiya) 
(phonemes) ranging from K to KS, is reversed with respect to which of them is above and 
which below, because the lower (principles serve as the) abode of the reflection of the 
original images that are (the principles) above. (Thus, the principle that was above is now 
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According to this teaching, the twenty-five (consonant) letters beginning 
with K and ending with M correspond to (the principles) beginning with Earth and 
ending with the Person (purusa); (however) the universe is not (thereby) 
complete, because there are other principles also. So how is it that he has just said 
that ‘thereby (the emanation of) the universe is complete’? With this doubt in 
mind, he says: 


area aA Aq: FRE 1243 íi 
Faget: Taare | 


jfeyarüpam idam paricavimsatyantam yatah sphutam 153 || 
Jfieyatvat sphutatah proktam etavat spar$arüpakam | 


As this (universe), which is the object of knowledge, is clearly 
manifest (sphufa) up to the twenty-fifth principle, because it is the object of 
knowledge and (fully) evident, such is said to be the (nature and) extent of the 
consonants (sparsa). (153cd-154ab) (153) 


‘As this’ universe begins with the Earth principle (and extends) ‘up to 
the twenty-fifth’. In accord with the saying ‘the Person (purusa) is the twenty- 
fifth,’ the universe (extends) up to the principle of the Person (i.e. the individual 
soul). It is ‘the object of knowledge’ because it is (fully) evident. So it is said that 
‘thereby (the emanation of) the universe is complete’. (The principles beyond) 
begin with Necessity (niyati) (which is the first of the six obscuring coverings of 
the individual soul, and) ‘it is said that this group of six obscuring coverings 
(kaficuka) along with Maya are the inner (subtle) body (antaranga) of the 
individual soul (anu).’ In accord with such teachings, (this group of principles is) 
extremely closely associated with the (individual) perceiver, and so is as if 
undivided (from him).*"' Thus it is not said to be (part of) the universe, which is 
the gross object of knowledge separate (from the individual perceiver). This is the 
sense (of this verse). 

Thus, the extent of (principles) up to the twenty-fifth one is the universe, 
because it is the object of knowledge as it is (fully) evident. They are ‘touched’ by 
the senses and so (the consonants are called) ‘sparsa’ (which literally means 
"touch').? (Thus,) the form (and nature) (rüpa) of that (universe of objectivity) 
consists especially of the consonants (sparsa) beginning with K and ending with 


below and vice versa, so that what is in the higher image is also in the lower). PTv p. 
144-147. 

5?! Read abhinnam iva for abhinnam eva. 

7? We noted above (see note 3,285) that consonants differ from vowels, because they are 
articulated by the tongue touching their locus of articulation, and so are called ‘touch’ 
(sparsa) letters. Here Jayaratha, by means of a play on words, indicates that they are 
called this also because they represent the principles in the sphere of objectivity where 
perception takes place by ‘touch’, that is, contact between the senses and their objects. 
These include both the outer senses and physical objects and the inner senses and mental 
Objects. Moreover, there is contact between the individual perceiver and the 
psychophysical organism. 
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M. This is (the meaning of *touch') in terms of the denotator. In terms of the 
objects of denotation, it is said (in the Bhagavadgita): 


‘O Son of Kunti, cold and heat, that give pleasure and pain and always 
come and pass away, are just contacts (sparsa) (of the senses with their objects). 
O Bharata, bear them patiently.’ 


Here (in this context), although the individual soul possesses subjectivity, 
and the senses (karana) the status of a means of knowledge because (they serve as 
his) instruments (karana) (of perception), (they are nonetheless) said to be 
objective with reference to the other (higher) perceivers, beginning with that of 
the void (of deep sleep) onwards. So there is no defect (in this view). 

Having defined the emergence of the consonants in this way, he also 
explains that of the semivowels (antahstha). 


The Emergence of the Semivowels 


Turn ur iw aama: 1 ux d 


icchásakti$ ca ya dvedhà ksubhitaksubhitatvatah || 154 I 
ü yasaktyamsapronmukhi yàti yàtmatàm | 

saiva Sighrasthiropáttajfeyakalusyarüsità || 155 Wl 
vijatiyonmukhatvena ratvam latvam ca gacchati | 
tadvad unmesasaktir dvirüpà vaijátyasaktigà \\ 156 Il 
vakàratvam prapadyeta srstisarapravarsakam | 


The power of the will (I) is of two kinds, according to whether it is 
aroused or undisturbed. It assumes the nature of (the letter) Y when intent 
(promukhi) on an aspect of a power which is of a different kind than itself. 
That same (power of the will) sullied by the object of knowledge (is again of 
two types), according to whether it obtains (its) object fleetingly (Sighra) or is 


** BhGi 2/15. Abhinava comments: ‘cold and heat etc. are only connected with the sense 
organs. They do not have direct contact with the Self." 

5% Although the individual soul is a subject in relation to the lower principles, he is part of 
the sphere of objectivity of higher orders of subjects above it. Moreover, although 
objectivity does exist for those subjects who are above, the level of the individual soul 
who is the twenty-fifth principle, it is not ‘clearly manifest’. 

* According to the basic rules of euphonic combination (sandhi) of phonemes in 
Sanskrit, when the vowel I is followed by a different vowel, it reduces to the semivowel 
Y: 
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stable (sthira),"5 and so when intent on a different (power from itself, that is, 
r R and | L,) becomes (the letters) R and L. In the same way, the power of 
Expansion (U) is of two types, and when associated with a power of a 
different type becomes (the letter) V, from which rains down the essence of 
creation (srstisára). (154cd-157ab) (154-156) 


This power of the will is of two kinds, according to whether it is aroused 
or undisturbed. ‘When it is intent (promukhi)' there ‘on an aspect of a power 
which is of a different type than itself", that is, the Absolute (A) whose nature is 
consciousness, and the occasion arises for the phonemic conjunction (sandhi) 
(with other vowels) in accord with the rule ‘the vowels I, U, r and | become Y, V, 
R and L (respectively) when followed by a vowel (of a different type from 
itself)" it ‘assumes the nature of (the letter) Y’, that is, it manifests as the 
letter Y. This is the meaning. 

That same power of the will (sullied by the object of knowledge) is again 
of two types, fleeting (sighra) (r) or stable (sthira) (1), in accord with its condition 
as described previously, namely that ‘it lights up for an instant... .'** (In these 
two modalities) it *obtains (its) object', that is, the desired object, when sullied 
by that, and being so, is intent on (an energy) which is of a different type than 
itself, namely, the Absolute (A). Then in accord with (the same rule) of phonemic 
conjunction, which is that ‘the vowels I, U, r and ] become Y, V, R and L 
(respectively) when followed by a vowel (of a different type from itself)’, it unites 
with it and so ‘becomes (the letters) R and L', that is, manifests as that. This is 
the meaning. 

In the same way, the power of Expansion (U) (that is, knowledge) *when 
associated with a power of a different type' is of two kinds, and when, as 
before, it is conjoined in phonemic combination with the Absolute (A), it 
manifests (itself as) the letter V. The same is said (in the scripture): 


‘By uniting with a power which is different (from itself), the will (I) has 
become (the letters) Y, R and L. (Similarly), O fair-faced lady, the power of 
Expansion (unmesasakti) becomes (the letter) V." 


The phrase ‘rains down the essence of creation (srstisára)' indicates the 
capacity (of the letter V) to nourish (apyayakaritva), because it is the seed syllable 


5" Read Sighrasthiro- for sighrataro-. The momentary variety corresponds to the vowels p 
and R, the stable variety to the vowels | and L. These two pairs develop into R and L, 
respectively. 

7" Pa. 6/1/77 iko yanaci. The semivowels are understood to be produced from the vowels, 
in accord with this rule, by a process of ‘reduction’ (sarprasarana). Thus, | is reduced to 
Y, U to V, p and R to R and |, L to L. The euphonic combinations that take place between 
the vowels we have observed in the vowels series takes place by processes of 
‘augmentation’. For example, A + I >E and A + U > O. 

5% The context there, the reader will recall, is the emergence of the letters r R and ILin 
the vowel series. The whole verse (3/79ab (3/79)) reads: '(Moreover,) the attainment of 
the desired object takes place either (for a moment) by the power (symbolized by the 
letters r R), whose nature is Fire and lights up for an instant; or else with the stability (of 
the power symbolized by the letters | L), which is Earth by nature.’ 
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of Water. In the same way, one should understand that (the letters) Y, R and L 
have the power to dry out (Sosakaritvam), burn (dahakatva) and paralyse 
(stambhaktatva), respectively.*? 

Surely (one may ask,) in accord with the teaching about to be imparted, 
even when the power of the will is sullied with the object of desire, it is capable of 
generating other (forms of) reflective awareness also. So, conjoined with the 
Absolute (A), (we agree that) it generates its effect, namely, another (form of) 
reflective awareness. Now, how can there be a difference in its (product) as the 
letter Y and the rest? It is said that ‘the effect differs due to the diversity of the 
cause', and the cause here (in this case) is just one, namely, the union of the Will 
(I) and the Absolute (A). So how is that? With this doubt in mind, he says: 


TSSERRPRACIRT MATA: $e di 
arated fases a 


icchaivánuttarünandayátà $ighratvayogatah || 157 Il 
vayur ity ucyate vahnir bhüsanát sthairyato dharà | 


The will itself, associated with the Absolute (A) and Bliss (A), is called 
Wind (V) by (its) conjunction with velocity (sighratva), Fire (R) by virtue of 
(its) luminosity (bhasana), and Earth (L) due to (its) stability (sthairya). 
(157cd-158ab) (157) 


Here (in this case), it is just the will 
which, associated with the Absolute and Bliss, that is, united with either 
optionally, ‘by its conjunction with velocity’, that is, having assimilated into 
itself the latent impression (sarhskara) of velocity as a limiting adjunct, ‘is called 
Wind’, The meaning is that it assumes the form of the letter Y, which is the seed 
of the Wind. In the same way, ‘by virtue of its luminosity’ (it assumes) the 
attribute (of Fire), which is luminosity. Again, ‘due to its stability’ (it possesses) 
the attribute (of Earth), called stability, which is the cause of the capacity to 
sustain (dhrti), assuming it as a secondary ‘colouring’ adjunct (uparafijaka). The 
meaning is that Fire makes (the will) manifest in the form of the letter R, which is 
the seed of Fire, and Earth (in its) form as the letter L, which is the seed of Earth, 
respectively. 

‘Bliss’ is mentioned (here) with the intention of implicitly referring to the 
other heterogeneous powers, including Expansion (U) and the rest. Thus, united 
with the Absolute (A) and the rest, the will is of various kinds by association in 


If, not the desired object also, 


5? Transformed into seed-syllable Mantras by adding anusvara — M, these letters have the 
power to do this. VAM is the seed (bija) of Water, which experienced as the source of the 
Divine Nectar of consciousness, gives a sense of satisfaction and fulfilment. YAM is the 
seed-syllable of Wind and so dries out excess fluid in the body. RAM is the seed-syllable 
of Fire. By repeating it many times it heats up the body and burns. LAM is the seed- 
syllable of Earth, which imparts solidity and stability. It paralyses thought or can be used 
to block the progress of opposing forces. 
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this way with (these) limiting adjuncts, and so (its) effect is also diverse. So what 
was said is reasonable (and correct).^'^ 


(Now) he explains why the term antahstha (which literally means ‘located 
within, in between or at the end") is applied here (to the semivowels). 


xd wqepHspumQ wa PTT d ?ué odi 
erre aaa pound 


idam catuskam antahstham ata eva nigadyate || 158 || 
icchüdyantargatatvena svasamaptau ca samsthiteh | 


Thus, the reason why this group of four (letters) is called semivowels 
(antahstha) is because they are contained within (antah) the will etc., and 
because they come at the end (anta) as the abiding state in which (the powers 
have reached their) final conclusion within themselves.“ (158cd-159ab) (158) 


‘Thus’, for the aforementioned reason, the word ‘etc.’ (in the 
expression) ‘the will etc.’ refers to Expansion (U) (which is the power of 
knowledge), because (the semivowels are contained) within (antar) (the powers 
of) the will and Expansion, as they are in a state of oneness (within them), and 
(so) in the same way, (the semivowels are at one) within themselves (that is, with 
each other), because their one (common) nature is the perceiver. (This is the final) 
and proper ‘conclusion’, that is, (their) manifestation as one (ekdtmyena). (That is 
their) ‘abiding state’ there, because they abide at one with the perceiver, Thus, 
the four (semivowels) beginning with Y and ending with V (i.e. Y, R, L and V) 
are called ‘antahstha’ (‘abiding within’) in this way all the texts." This is the 
meaning. As is said: 


* He is explaining the emergence of V = Water. Note that these are not the gross 
elements. They are the elements reflected in Purusa, the individual soul. 

?" In the sense of ‘located at the end’, the semivowels represent the state at the final 
extremity of the influence of the will. 

5" Read ddisabdena for adi Sabdena. 

513 We have just noted that the common reason why the semivowels are called ‘antahstha’ 
is because they are located — stha — at the end — antah of the series of consonants in the 
normal Sanskrit alphabetical order. The semivowels (Y R L and V) are called antahstha — 
lit. "located in between', because their place of articulation is in between that of the 
vowels and the consonants, and so they share some phonetic characteristics of both. 
Moreover, they come at the end — anta — of the series of consonants in the Sanskrit 
alphabet and between — anta — them and the sibilants. The word *antahstha' also literally 
means ‘located within’, which is the meaning in this context. The word ‘antah’ means 
‘within’ because the Elements of which the semivowels are the symbols, namely, Earth, 
Water, Fire and Air, are within the powers of the will and knowledge (‘Expansion’) and 
the perceiver. They are in a state of oneness with each other, the energies of consciousness 
and the perceiver, because they are all essentially the same perceiver and his powers. 
Moreover, they arise by penetration into (anta) the power of the will (I). In other words, 
they represent the insight that the gross elements are derived from the will and knowledge 
of the reflective awareness of consciousness. They are not just outer physical entities. 
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‘(The semivowels) are called antahstha (‘abiding within’) because they 
enter within (the power of) the will etc.'5'^ 


Surely (one may ask,) just as the powers of the will and the rest conjoined 
with powers of a different type than themselves give rise to different (forms of) 
reflective awareness, is this also so or not when they are associated with a power 
of the same type? He says: 


Tadao 7 ASAT 1 248 di 
amar we: ramen d 


sajatiyakasaktinam icchadyanam ca yojanam M 159 || 
ksobhütmakam idam prühuh ksobhaksobhatmanam api | 


The (wise) say that the conjunction of the powers of the will etc. with 
those of the same kind (as themselves), whether they are aroused (as long 
vowels) or unaroused (as short vowels), is an aroused (long vowel).55 (159cd- 
160ab) (159) 


The ‘aroused’ (vowels) are the long ones and the ‘unaroused’ (vowels), 
the short ones. If the powers of the will and the rest, which are of this form 
(aroused and unaroused), are conjoined with powers of the same type (as 
themselves), then the union (yoga), which is (their) phonemic conjunction 
(sandhi), takes place (in accord with the rule) ‘the (vowels) A I and U are 
lengthened when a homogeneous (vowel) follows'."^ Then those who know the 
scriptures (and grammar) (Sdstra) well say, that is, explain, that ‘it is an aroused 
(long vowel)’. The meaning is that it an extended (form of) reflective awareness, 
which is of the same type, not a different (form of) reflective awareness of another 
type. Thus I + I = LI«I 1+1=I. In this kind of union (yoga), (the result) is 
the ‘aroused’ long letter I. This is the intended sense. 

He (now) says that something peculiar (happens) in the case of the 
Absolute (A) in this kind of form (of reflective awareness) also. 


They represent the qualities and aspects of experience of ‘stability’, ‘nourishment’ etc. 
which the reflective awareness of consciousness imparts both to its outer manifestations 
and the perceiver. All this is experienced by ‘abiding within’ at the ‘final end’ of 
objectivity within consciousness. The semivowels and their relation to the Kaiicukas are 
discussed in an Appendix to Chapter Nine, along with the sequential order of the 
Kajicukas. 

‘4T>YU>Vr>RI>L. 

?5 The basic vowels A, I, and U when short symbolize the unaroused state of 
consciousness, and the long (A, I and Ü), the aroused. When they combine, whether 
aroused (i.e. long) or unaroused (i.e. short), they always produce a long vowel, which is 
aroused. 

516 paSü 6/1/101 akah savarne dirghah. 
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PRET Toes wag feet uf do d 
STE CERE Tee | 
maa epp pr Deus: wmm: (6989 íi 
sperm um farm ua a 
award dar aint ATAT 1282 d 


anuttarasya sájátye bhavet tu dvitayi gatih || 160 Il 
anuttaram yat tatraikam taccedánandasütaye | 
prabhavisyati tadyoge yogah ksobhatmakah sphutah \\ 161 Il 
atrapy anuttararm dhama dvitiyam api sütaye | 

na paryaptam tadà ksobham vinaivánuttaràtmatà V 162 Wl 


When the Absolute (A) (conjoins with vowels) of the same type (i.e. A 
or A), there are two possibilities. If one (of the two) Absolutes is capable of 
generating Bliss (A), then the conjunction (yoga) which is arousal (i.e. A) that 
takes place in this union (yoga) is clearly evident. But if the second Absolute 
Abode (A) is not also capable of generating (Bliss, A) (as is the first,) then the 
essential nature of the Absolute is free of arousal.“ (160cd-162) (160-162ab) 


Again, there are two possibilities when the Absolute (A) is in union with 
(another) vowel of the same type (i.e. A or A). Thus, there (in that case), ‘if one 
(of the two) Absolutes’ becomes ‘capable of generating Bliss (A), then’ when it 
is associated with the other Absolute, the arousal which is Bliss (A) that takes 
place in this union (yoga), that is, relationship, is clearly evident’ union (yoga). 
As before, the phonemic conjunction (sandhi) (takes place as normal) with no 
impediment, as for example, ‘dandagra’ — ‘the end of a stick’ (which is formed by 
combining danda- with agra). This is one kind. Now, if one Absolute is united 
with a second Absolute and is not capable of generating Bliss (A), then instead of 
Bliss (À), which is arousal by nature, (in accord with the rule) ‘ato gune’; 59 it 
assumes the form of the subsequent (A) and so (remains) the Absolute (A), as 


5!” When the letter A is conjoined to another A, a long A is produced. But when a second 
A is added to that, it continues to be A. Thus, the second A that has been added remains, 
as it were, A. These two possibilities are also exemplified by two possible ways in which 
the letter A at the beginning of a word can be conjoined with the letter A at the end of a 
previous word to form a compound. For example, danda- + agram = dandágram (‘the end 
of a stick’). In the case of a few suffixes, the vowel is not lengthened. For example, sima- 
+ antam = simantam (‘the parting of the hair’). These two possible phonemic conjunctions 
(sandhi) symbolize how the Absolute both rests in itself as the pure Absolute (A) or 
develops itself by itself initially through a Process of self-reproduction to A, symbolizing 
the inherent bliss of the Absolute as the union of absolute Siva and absolute Sakti. 
Polarized in this way without losing its essential identity, the Absolute goes on to generate 
all its energies and forms from the union of these polarities. 

7 Read with MSs Ch and Jh sphuto for sphuta. 

?? paSü 6/1/97. Fully stated, this rule says that ‘when a short A, which is not at the end of 
a word, is followed by guna (A E and O), then in the place of both the preceding and the 
following letter the single substitute is the form of the following i.e. guna.’ 
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happens (in the case of the word) *simanta' — ‘the parting of the hair’ (literally, 
‘the end of the border’) (which is formed from sima and anta). This is the second 
kind. 

Having discussed this (case) thus by the way, (he returns to the main) 
point and describes the emergence of the sibilants. 


The Emergence of the Sibilants 


sa a ation ép up eA wf 
AA fer wage d0$53 íi 
anfafimqptrecirsffeaff frag 1 

san fae eA: d egy | 

Fea ASOT START d 

akha ced fand w—u—aftet freq 11264 od 


icchà yä karmand hina yà caistavyena rüsità | 
Sighrasthairyaprabhinnena tridhà bhàvam upágatà V 163 || 
anunmisitam unmilat pronmilitam iti sthitam | 

isyamànarm tridhaitasyam tàdrüpyasyáparicyuteh ll 164 ll 

tad eva svosmand svütmasvátantryapreranütmaná | 
bahirbhavya sphutar ksiptam $a-sa-satritayam sthitam V 165 || 


The will assumes three states, according to whether it is devoid of an 
object (karman) or is coloured by an object of desire (istavya), (the latter 
being of two kinds) according to whether it is momentary (sighra) or stable. 
The object of desire (isyamàna) thus resides within this (will) in three ways, 
according to whether it has not unfolded (anunmisata), is in the course of 
unfolding (unmilat), or is fully unfolded (pronmilita), without this entailing a 
fall from (the will’s) inherent nature (tadrüpya) (as the object of desire). That 
same (will,) externalizing itself by virtue of its own ‘heat’ (asman),™ that is, 
by the (autonomous) impulse of its innate freedom, clearly becomes the three 
(sibilants) (ügman) $, S and S.? (163-165) (162cd-165ab) 


5? The sibilants are called üsman in Sanskrit, which literally means ‘heat’. H is also a 
‘hot’ letter. See below, 3/180ab (3/179). 

521 The sibilants, É, S and S are palatal, cerebral and dental, respectively. In the PTv, $ $ S 
H and KS are equated with the Five Brahmas. These are the five faces of Sadāśiva, that is, 
Sadyojáta (W), Vamadeva (N), Aghora (S), Tatpurusa (E) and Igana (see below note 
15,337). Abhinava identifies them with pure-cum-impure principles. There is a problem 
with the third one, that is, Aghora, who is identified with Sadasiva. S is elsewhere 
identified with pure sat, Sadasiva (also called Sadakhya), which is the name of the reality 
level where objectivity, as bare ens, undifferentiated and undefined, first begins to emerge 
out of the pure subjectivity of consciousness with which it is still one. This conception of 
the semivowels and sibilants is not found in other Saiva texts, but we do observe it in the 
Vaisnava Ahirbudhnyasamhita (c. 7" or 8" cent) (16/83-87) and the late Laksmitantra 
(19/12-19ab). 
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Here he explains in this way the condition of the object of desire 
(aistavya), analysing it as ‘not unfolded’ (anunmisita) and so on. When the will 
comes to assume a three-fold state of being (bhava), the object of desire is also of 
three kinds, as (it is said that): 

‘only the form of the (pure) will alone (icchamatra) is far from the object 
to be emitted." 


According to this teaching (niti), (the object of desire) has *not unfolded', 
that is, it is has not come forth (anullasita) (and become manifest) within the 
nature of the pure letter I. It is ‘in the course of unfolding’, that is, in the act of 
coming forth (and becoming manifest), within the nature of the letter r, which is 
(the will) stained with the ‘momentary’ object of desire and ‘fully unfolded’, 
that is, has come forth (and is manifest) within the nature of the letter ], which is 
(the will) stained with the ‘stable’ (form of) the object of desire. 

Surely (one may ask,) (the will) has fallen from its own particular nature 
due to the various types (bheda) of objects of desire, namely, ‘momentary’ and 
the rest. So why should they not be called three distinct fields (visaya) (of the 
will), rather than one with three aspects? With this doubt in mind, he says that 
(this takes place within the will) ‘without this entailing a fall from its inherent 
nature (tadrüpya)'. The sense is that (the will) does not fall from (its own) nature, 
characterized as the state of the object of desire," even when there is a difference 
according to whether it is momentary etc." Thus the object of desire, although 
three-fold in this way, has emerged in an external form *by virtue of its own 
‘heat’ (ugman)', which is the ‘freedom’ (of the innate nature of the will). This 
being so, it manifests (in its) three-fold form as (the letters) $, S and S, which are 
called the sibilants (iigman). Thus he says ‘that same (will)’ etc. As in this way 
the object of desire cannot be separate from that (will), the will also has three 
aspects, and so ‘by virtue of its own *heat", manifests in this way as (these) 
three (forms of) reflective awareness. This is the over-all meaning. As is said: 


‘The will itself pervaded by its own heat has assumed three aspects 
(kalà)." 


Thus, it is said that the locus of articulation of these (letters) and of the 
will (the vowel I) (is as follows). '(The vowel) I, the palatal consonants, Y and $ 


The sibilants are called usman — *warm' by grammarians. Swami Lakshmanjoo 
explains that ‘É is Suddha Vidya, that corresponds to states of the will symbolized by I 
and I, in which the object of desire not unfolded. S is the Isvara, which is the reality level 
(tattva) corresponding to the state symbolized by r R, in which the object of desire begins 
to fleetingly unfold. S is Sadasiva, which is the reality level (tattva) corresponding to the 
state symbolized by ] L, in which the object of desire has fully unfolded, at one with 
consciousness. They are said to be ‘warm’ because the warmth, which the bliss of Siva’s 
own nature, is never absent in any of them.’ (personal communication from George 
Barselaar drawn from Swami Lakshmanjoo’s commentary on the Tantraloka) 

* The will and its object are inherently one, so the state of the object is essentially that of 
the will. 
* Read Sighratvadibhede for Sighratva dibhede. 
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are palatal’, ‘(the vowel) r, the cerebral consonants, R and S are cerebral’, ‘(the 
vowel) 1, the dental consonants, L and S are dental'Ü The expansion (of 
phonemic reflective awareness) that has also been revealed by this (teaching) is up 
to this much. Accordingly, he says: 


The Sibilant S as the Principle of the Nectar of Poison 


aa ws wnsfueegé frd wmm | 
Spp pO WS AATE 02588 di 


tata eva sakāre ‘smin sphutam visvam prakásate | 
amrtam ca param dhàma yoginas tat pracaksate ll 166 || 


Thus, the universe manifests clearly within this letter S. (The wise) 
call it the yogi's"5 ‘Abode of Supreme Nectar’. (166) (165cd-166ab) 


‘Thus’, because the fully unfolded (pronmilita) object of desire has 
emerged in an external form, it is said with this same intended (meaning) that: 
‘the three Eggs (that extend up to the end of Maya) are pervaded by the letter 
S.’*° And so also because it nourishes all things (it is said): 


5" The locus of articulation of the vowel I and the palatal $ is the same. Thus, the latter is 
considered to be derived from the former. Analogously, cerebral S is derived from r, and 
dental S from |. 

95 The following verses indicate this teaching is meant for those engaged in sexual yogic 
practice. Thus, it may well be that Abhinava suggests a second meaning for the word 
‘yogin’ which is its literal one, namely, ‘one who is in union’. The inner experience of 
seed-syllable SAUH in the course of sexual union is described in the following passage, 
that continues up to line 175cd (175ab). 

5% This half line corresponds to MV 4/25a. The second half of this line is quoted above in 
TÀv ad 3/104cd-105ab, See note there. The entire verse is quoted below in TAv ad 
4/186cd-188ab, which is a paraphrase and explanation of it ad 11/89, and along with the 
preceding verse, ad 16/221-222 (221cd-223ab), and by Abhinava himself in PTv p. 242. 
The division of the metaphysical principles into the four Eggs, in the perspective of their 
outer, emanated state, is conceived in the domain of thought, whereas the sphere of the 
Divine Means is free of thought. Abhinava refers to the pervasion of S in relation to the 
Eggs below in Chapter Four in the context of the Empowered Means, in which thought 
operates (see 4/186cd-188ab). There as here, he presents it as part of SAUH, the seed- 
syllable of the goddess Para (see below, note 3,651). In his commentary there, Jayaratha 
accordingly and rightly quotes the full verse in the course of his explanation of how the 
four letters of the syllable correspond to the four Eggs (a notion peculiar to the Trika) that 
span sections of the metaphysical principles from Earth to Sakti (see above, note 3,344). 
According to Jayaratha, in the sphere of the Sambhava Means, SAUH is experienced as 
just the initial S, which is Sakti in the domain of pure Siva consciousness, free of 
differentiating conceptualization. 

The passage beginning with this verse up to 171cd (171ab) deals with the 
Principle of Pervasion, and so can be read directly after verses 147ab (146) to 148cd 
(148ab), which deal with the Principle of Passion. We have seen that the latter is visarga. 
The Principle of Pervasion is S, and the Stainless Principle described next (3/172ab-174ab 
(171cd-174)) is AU which, as the union of the two, completes Para's form as the syllable 
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‘Soma (The Moon), Amrtanatha (the Lord of Nectar), Sudhasara (the 
Essence of Wine), Sudhanidhi (the Treasury of Wine), Sadrasadhara (the 
Foundation of the Six Flavours)*”’ — the letter S is called by (all these) names.’>” 


Thus, from (this) point of view, it is said to be the Seed of Nectar 
(amrtabija), and so the teachers call it the ‘Abode of Supreme Nectar.’ The 
meaning is that they say (it is this) in all the scriptures.°” 

Surely (one may ask,) is the nature (of the phoneme S) experienced in this 
form anywhere, or not? With this doubt in mind, he says: 


Ara Tea TTT | 
PARTS STITT TSA 1 289 |i 


ksobhadyantaviramesu tad eva ca paramrtam | 
sitkarasukhasadbhavasamavesasamadhisu || 167 Il 


"That same Supreme Nectar (is relished) at the beginning, middle 
and end of (the sexual) arousal (of sacred intercourse). (First,) in the sounds 


SAUH. The final visarga is the Principle of Passion, through which it is generated 
externally as the culmination of the Stainless power of action in its most evident form, 
which is the summation of the activity of all the energies of Siva consciousness. This is 
the form in which Siva’s outer manifestation is experienced within Him. Moving in the 
flow of these energies of reflective awareness, the adept recognizes his own true nature in 
this way as operating everywhere both externally, in the sphere of Maya, and within Siva 
consciousness. 

5? The flavours are a standard set of six kinds, namely: sweet (madhura), sour (amla), 
salty (/avana), pungent (kafuka), bitter (tikta) and astringent (kasdya). It would be 
incorrect to translate the word rasa here as ‘sentiment’ (i.e. love etc.), because they are 
more than six. Seven or eight sentiments (rasa) are most commonly enumerated by writers 
on aesthetics and devotion. The basic seven are: love (§rigdra), heroism (vira), disgust 
(bibhatsa), anger or fury (raudra), mirth (hdsya), fear (bhayanaka), compassion (karuna), 
and wonder (adbhuta). Abhinavagupta includes tranquillity (santa) as the eighth. We also 
come across others such as paternal fondness (vdtsalya). 

8 JY 4/54/45cd-46ab (MS K fl. 213a, Kh fl. 200a, G fl. 286a). 

5? It is universal practice in all Tantric traditions to give names to letters and seed-syllable 
Mantras. The Trika Tantras may call the letter S Nectar (amrta), just as we have seen 
these Tantras refer to the letter AU as the Trident (rriüla). Often the names denote 
properties or the nature of the reality the letter symbolizes. A common example is the 
letter L, which is called Dhara, that is, Earth, and does, indeed, represent that principle. 
The same is true of the letters Y, R and V, which we have seen denote Water (dpa), Fire 
(vahni) and Air (vdyu), and are called by those names. Abhinava explains why the letter S 
is called Nectar (amrta) on the basis of this principle. 

5% Cf. below 5/143. In the following passage, Abhinava explains how the letter S contains 
all the others and conveys the meaning and actual reality of the things expressed by some 
words beginning with the letter S. Gnoli sums up his argument as follows: ‘The letter S 
expresses by itself the meaning of various words that begin with it, such as satya 
(‘existence’). Moreover, it conveys it directly, as an experience of the reality to which they 
allude. Here they are said to be particularly evident in the states of consciousness that 
develop in the course of making love. The power of a single phoneme is exemplified also 
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in daily experience and in common speech. Examples of this are particles such as ‘ca’ 
which means ‘and’. Another example is the privative prefix ‘a’, which negates the 
meaning of the word to which it is added. The noun ‘mila’ means ‘root’. The adjective 
‘amiila’ means ‘without root’. The same is true of markers of case added at the end of a 
word, All these examples express a particular meaning which is not objectifiable in a 
noun, which is inseparable from the things conjoined, negated and so on. Abhinavagupta 
concludes that each letter of a word expresses a meaning, although this is not evident to 
most people. The various etymologies, sanctioned by tradition, of words such a ‘mantra’ 
(manah tranate, that is, it ‘protects, saves the mind’) and ‘diksa’ (meaning ‘initiation’) 
(which ‘gives’ — ‘da’, knowledge and ‘destroys’, » ignorance) and the like, are based 
on this power of expression single syllables and letters possess.’ (note 464 to Gnoli's 
translation of the PTv p. 153-154) *. . . This power to convey meaning is especially 
evident in the first letter of a word. Thus ‘S’, for example, orients and conditions various 
words, imparting to them to some degree and form some common meaning. The ones 
mentioned by Abhinava include sat (truth, reality), satya (truth, existence), sattā (Being), 
sadbhàva (essence), sukha (pleasure), sitkdra (the sound of lovemaking), sámya (equality, 
equilibrium), samyak (correctly), samávesa (penetration), and samādhi (contemplative 
absorption). Just as the true (paramarthika) meaning of words, case endings, particles etc. 
becomes evident through their concrete function in language, so too the true meaning of 
these words, which begin with the letter ‘S’, is revealed and can be experienced 
(upalaksya) in erotic arousal (ksobha), that takes place in sexual union in the course of the 
Foremost Sacrifice (ddiyaga) [concerning which, see above note 3,216 and below 3,530]. 
Such is their profound, real (paramárthika) meaning.’ (Gnoli ibid. p 300, note 464 to PTv 
p. 239) Thus Abhinava says: 


‘(Some things) are especially excellent, such as is, for example, amongst the 
is (of female deities, like Para,) those with four arms, three eyes, full (breasts) and thin 
and amongst (sacrificial) substances, wine and other alcoholic beverages. (This is 
because) they cause us forcefully to attain that real existence (tam sattém) (to which they 
refer). The same is the case with the written letters (lipyaksara) (that serve as a means for 
the one who reads them to attain) the plane of the real letters (which are energies of 
consciousness). Such is the case with this letter (S), which amongst all the letters (is 
especially excellent). Thus, as the letter S, which is the nectar of supreme bliss, pours 
forth, it does so encompassing (within itself) the entire network of letters. The ultimately 
real (paramárthika) form (vapus) of existence (sarya), pleasure (sukha), wealth (sampat), 
Being (sattà) and the like can be experienced (upalaksya) in the sounds (sitkdra) and 
exuberance (samulldsa) of lovemaking, in the throb of the penis (Sepakampa), in the 
contractions and expansions of the vagina (varariga). This is the true non-mayic nature of 
‘existence’ (satya) and the rest. (But, one may ask, how can just one letter contain 
implicitly within itself all the others? The reply is that) those who are skilful (in 
understanding) the (outer signs) that mark (the inner impulses and perceptions) of the 
heart of others are able to select the (best and) intended (word amongst others) by just one 
letter, whether it is located at the beginning, middle or end (of the word); for example, the 
letter G of the (words) gagana (sky), gavaya (wild cow) and go (cow). By means of that 
alone, they penetrate into the real word. In this way, each letter expresses by itself the true 
nature (of the thing denoted by the word of which it is a part). As is said (in YSü 3/7): ‘as 
there is a reciprocal superimposition between word, meaning and notion, (they generate) a 
mixture (of all three as a single whole). By (the discipline of) fixing (one’s attention) 
(samyama) on the distinction between them, (one acquires an) understanding (jfiána) of 
the sounds (ruta) of all living beings’, Thus (for the same reason, a similar thing happens) 
generally in the case of these monosyllables, such as (the privative) letter ‘a’ (prefixing a 
word) or (the particle) ‘ca’ (meaning ‘and’), markers of case and so forth. Even (here) on 
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of love making (sitkdra), (then) in the pleasure (sukha) (of the act),™ which is 
the essential being (sadbhava) (of the Brahman), and (finally) in penetration 
(samüvesa) (into consciousness), which is contemplative absorption 
(samadhi).*? (167) (166cd-167ab) 


That Nectar, which is the (immortal) Supreme Abode, manifests in the 
beginning, middle and end of ‘arousal’, that is, of the Foremost Sacrifice 
(adiyága) (of ritual intercourse), in the ‘sounds of love making’ and the rest? 
Thus, because it intensifies (this) state of Supreme Bliss, (it is said that): 


the plane of Maya (each one, although it has no independent) existence, expresses a 
meaning which is quite real (paramürthika), such as negation, conjunction and the like, 
which is undivided from the particular things that are negated or conjoined. (Its meaning is 
not like that of complete words,) it is not objective and is immersed in the plane (of 
consciousness) of the subject (who understands it). This was what the venerable Bharthari 
meant when (he wrote), discussing the nature of a senten 

‘According to some, the nature of a sentence is present in the first word; 
according to others in the various words, individually, aided by the others.'* 

What we have said also justifies the etymologies one finds in the exegetical 
books of the Veda and sacred Saiva texts of the words ‘mantra’, 'diksà' and the like, on 
the basis of the communality of the syllables and phonemes. These meanings are the result 
of divine decree, not (common) convention, and so are not known to ordinary people. 
Such then is the letter S (with which the Trika seed-syllable SAUH begins).’ PTv p. 238- 
241. 


* In the beginning of the second section of his Vakyapadiya, Bhartrhari lists 
various opinions concerning the manner in which a sentence conveys meaning. One, 
which he rejects, is that the meaning of a sentence is conveyed by its initial word. 
Subramania Iyer (1977) explains with reference to VP 2/17-18: ‘(The vrrti) seems to say 
this: the very first word of a sentence denotes its meaning as qualified and delimited by 
the meanings of other words of the sentence which are yet to come, they do not say 
anything new, they only make clear and patent what is already latent in the first word. The 
very first word is as good as the sentence.’ 

3 "The word ‘sukha’ in common usage simply means ‘pleasure’, as opposed to pain 
(duhkha), or just a general state of wellbeing, contentment, comfort, or even happiness. 
Here sukha specifically denotes the pleasure experienced during sexual intercourse. We 
find the same usage in for example in VBh 69, as well as below, 5/144 (5/143). 

5? Cf. below, 5/144 (5/143) where S, the first letter of SAUH, is again explained in this 
way. There, practice is in the sphere of the Individual Means, that is, objectivity, as it 
involves the subtle body and the rise of Kundalini. Here in the domain of Sambhavopaya, 
which is within the sphere of subjectivity, there is no Mantra or Kundalini Yoga, just an 
elevation and expansion of consciousness. 

5? The Primary, Main, First, Primordial or Foremost Sacrifice (Gdiyaga) is clearly 
identified with ritual sexual union (maithuna) by Jayaratha below in the comm. on 29/7. It 
is defined below in 29/164 as that by means of which the ‘essence’ (sdra) of things, that 
is, the nectar of consciousness, is extracted and made one's own. It is the Foremost or 
Primary Sacrifice, because it is concerned with the Principal Wheel (mukhyacakra) and is 
the Kaula Sacrifice. The Krama sources repeatedly describe the orgiastic assembly of 
beings in sacred sites, especially Oddiyana and the cremation ground there called 
Karavira, on the fourteenth of the dark fortnight of the Great Siva's Night (sivaràátri). This 
was the original or ‘primordial’ sacrifice. As Sanderson (2006: 26) explains: "The Krama 
teaching is seen as the explication of the dynamic structure of the ultimate reality 
embodied and made manifest in that sacrificial assembly, the process of Krama worship is 
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"The supreme energy (of consciousness), perfectly pure, plays here (in the 
Foremost Sacrifice) in its uniqueness. 1) Powerfully and all at once (rabhasat) (in 
the beginning), it brings about the emergence of the wheel of the rays of the 
senses, which 2) as the interiority of the aesthetic delight (rasa) of supreme bliss, 
it attains stability there (within it in the middle). 3) (Finally,) it dissolves away 
here (too) by the destruction of limitation (bhara) on supreme consciousness.’™ 


In accord with the practice (yukti) taught here, the first (things that occur) 
are the sounds of love making and the rest that arise because the wheel of the 
senses is propense to arousal. After that, by resting there (in that state, the yogi) 
penetrates (samávesa) into the bliss which is supreme oneness (sámarasya). Then 
after that, by being firmly established there (in that state, the yogi experiences 
that) the Being (sar) of the Brahman is the (pure) Being (sattā) (within them), in 
accord with the saying ‘Being is the supreme Brahman’.** The penetration 
(samàvesa) (that takes place) there by the submergence of the embodied and other 
such forms of (lower, conditioned) subjectivity, along with the emergence of the 
(supreme) subjectivity of consciousness, is itself contemplation (samādhi). (This) 
is the effulgence (parisphurana) (of the Brahman) as the supreme energy (or 
aspect — kala) of consciousness, which manifests there in the loci of bliss (i.e. the 
genitals) and in other such places.** 


seen as the means of realizing it through re-enactment’. This ‘re-enactment’, which the 
texts proclaim is the ‘ultimate secret hidden in the heart of the Yoginis’, need not have 
outer ritual forms, The ‘re-enactment’ came to be analysed in progressively more minute 
detail as the developing awareness of the phases and energies of the dynamism of 
cognitive, divine consciousness in clearly and systematically ordered spheres and levels of 
activity. This is operant all the time, but is especially easy to grasp in moments of psychic 
and emotional intensity, such as sexual intercourse, or when one experiences the wonder 
of beauty. It is central to the Kaula modality of practice (kulaprakriyá). Indeed, it is its 
most basic characterizing feature, as presented by Abhinava below in Chapter Twenty- 
Nine, 

5* This verse describes the phases of the mystic experience of the Foremost Sacrifice, as 
signalled by the numbers. 

5? sad iti brahma paramam. This statement appears to be drawn from an Upanisad. 

?* In the first principle, that of Passion, all the energies are drawn together, fused into the 
unity of consciousness just as it is about to pour out into the womb of the created order; in 
this one, the creative power of intent is fully expanded. As such, it pervades all the 
moments of union, as it does at the universal level, the entire cycle of creation and 
destruction, in the second pervasive principle of Poison. It is the experience of the 
Absolute (Brahman) as universal Being (sat), in which all things are gathered together in 
the unity of expanded consciousness. Its symbol is the full moon that oozes the vitalizing 
nectar of life (amrta), that feeds and sustains the sphere of objectivity. The verse Jayaratha 
quotes from an unknown source describes how the energy of consciousness in this state 
functions and is experienced at the highest levels of blissful spiritual awareness. 

The pervasive, blissful awareness of the Principle of Poison (visatattva) is 
experienced by yogis in all three moments of sexual union — at the beginning, when the 
senses are stimulated into activity, then in the course of lovemaking when they delight in 
the blissful absorption of union (sdmarasya), and finally at the end when they merge into 
it completely to become fully absorbed. The yogi moves through three corresponding 
forms of mystic absorption (samādhi), in which the powers of supreme consciousness 
manifest. First comes the absorption that takes place in the resonance of consciousness 
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Moreover, in this way, its state as the Supreme Brahman should (also) be 
stated. So he says: 


Wes Fa Ta Wen | 


tad eva brahma paramam avibhaktam pracaksate | 


It is said that that alone is the supreme, undivided Brahman. (168ab) 
(167cd) 


(The Upanisad declares that) ‘all this is indeed the Brahman’.*”’ In accord 
with this teaching, the Brahman is the pervasive form (of consciousness, of which 
the reflective awareness is symbolized by the letter S). This is the meaning. Thus, 
it is said to be ‘undivided’. The point is that (only) that which has a fixed, limited 
nature can have divisions. That ‘is said’ in the venerable Pararrisika™* and 
elsewhere. There (we read that) the same is said (with reference to the letter S in 
the section dealing with the) formation (wddhdra) of (SAUH), the seed syllable of 
Para: ʻO fair hipped one, the third Brahman . . .* The ‘third Brahman’ is the 


manifest in the sounds of lovemaking (sirkdra). After this, during the act itself, follows the 
blissful experience of repose (sukhasadbhàva). This leads to the final stage, which is total 
penetration into consciousness (samdvesa), through which bodily subjectivity is 
submerged, to give way to the emergence of the pure subjectivity of consciousness. All 
this, as Jayaratha explains, is made manifest in the sexual centres and other parts of the 
body and mind, known as the ‘Centres of Bliss’ (ànandasthána). 

5? sarvar khalv idarh brahma quoted again below ad 4/117cd-118ab. 

5*5 Read Sriparatrisikadau for SripardtrimSakddu. 

5? PT 10a. Abhinava explains: ‘The Heart is Bhairava. As the plenitude (of 
consciousness), dense and compact with the power of bliss, which contains the energy of 
the universe and is the separation of emission (from its source), and the outpouring (of 
consciousness into manifestation), it is the Brahman. This (Brahman), as its very name 
suggests, is great, pervasive, nourishes (all things), and is nourished (by them). It is not 
like (the Brahman) of the Vedantins, which is not dissimilar from the absolute void of the 
Buddhists. This Brahman is the ‘third’ with respect (to the other two members of the Trika 
triad, namely) Man (nara) (i.e. the world) and Power (Sakti). That is to say it is Siva alone, 
the supreme plane. This is why in our scriptures and in this one itself, this Heart is said to 
be the most excellent object of worship.’ (PTv p. 221). Further ahead (PTv p. 224-230), 
Abhinava supplies sixteen explanations of the nature of the Third Brahman, which is 
identified with the Heart. The number sixteen relates to that of the sixteen vowels that are 
held within Siva consciousness as aspects of its reflective awareness. 

One could say that the essential purport of the Parātrīśikā, more commonly 
called Parátririsika, is the exposition of SAUH, at least that is so as it is presented in the 
brief commentary (laghuvrtti) (quite probably mistakenly) attributed to Abhinavagupta. 
Each major Tantric school is centred on a main deity whose Mantra (or Vidya if a 
Goddess) is the principal one of that school. A seed-syllable (bija) like this one 
corresponds to that Mantra, which recurs regularly in all the main Mantras of that school 
and in many of its subsidiary ones also. It is so central to the Trika system of Mantra 
practice that this syllable of Para, the Goddess of the Trika (6/219ab (6/218), 15/331cd- 
334ab), is identified with the Heart, which is the supreme level of Speech, the pure 
reflective awareness of supreme consciousness. As such, it is the essential vitality and 
power of all Mantras (below, 4/181cd-182ab), and one with Bhairava (6/126ab (6/125). 
As the seed-syllable of Para, the supreme Goddess of the Trika, Abhinava repeatedly 
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letter S (which is the third sibilant). As (is said in the) Bhagavadgita: ‘The 
statement ‘orh tat sat’ (‘OM That Being’) is said to be the three-fold (nature) of 
the Brahman.” 


As it is the pervasive and nectarian form (of the reflective awareness 
symbolized by the letter S), elsewhere it is also called ‘the Principle of Poison’ 
(visatattva)." He says this. 


returns to an exposition of its ultimate nature (fattva) and practice here in the Tantràloka. 
Indeed, he returns to it at key points in his presentation of each of the means of realisation. 
It appears here, as we can see, at the culmination of his exposition of the fifty forms of 
reflective awareness of the pure ‘I’ consciousness, the contemplative absorption into 
which is the Sambhava means to realisation, presented as the Principles of Passion, 
Pervasion and the Stainless, In the following chapter on the Empowered Means, it is again 
presented as part of the highest practice, that reaches perfection in the recognition of the 
universal activity of consciousness (sümünyaspanda) free of thought constructs (see 
below, 4/186cd-189ab), Then in Chapter Five, which deals with the Individual Means 
(ünavopáya), it is presented in relation to the practice of yoga sustained by the power of 
action of consciousness. There Abhinava teaches how the parts of the syllable are 
deployed in the subtle body and assimilated to the upward movement of the breath; he 
traces its journey up to its merger into supreme consciousness in the End of the Twelve 
(see below, 5/54cd-58ab and 5/143-145 (5/142-144)). 

5? BhGi 17/23ab. In his commentary on the Gitd, Abhinava first explains that OM denotes 
the scriptural injunctions that one must observe all one's life. Tar (‘that’) expresses the 
absence of desire for the fruits of actions in the Brahman, and sat (‘Being’) praise. He then 
offers an alternative explanation: *Or by the word OM is meant the fully pacified nature of 
the Brahman in which the universe rests. The word tat expresses the aspect of the 
Brahman when the Brahman assumes the form of freedom (svdtantrya), in which the 
unfolding waves of the universe exist only as the intense awareness (pardmarsa) of all 
that exists inwardly within the Brahman. The word ‘sa?’ stands for the fully developed 
aspect of the Brahman who, in order to make it manifest, takes recourse to his power of 
freedom (svdtantrya) and will (iccha). Although fully complete in itself, the Brahman 
takes on the form of the universe because of its extraordinary nature, [. . .] In other words, 
we can say that in the first place the fully pacified form of the Brahman is presented. 
Second, the unfoldment of that Brahman is presented, which takes place as a result of 
contact with the waves of the will (icchd) in the form of the desire to give (ditsa), to 
sacrifice (yiyaksá) and to perform austerities (titapsa). Lastly, its fully manifested form, 
dominated by the variety of worldly activities such as charity (dàna), sacrifice (yajfia) and 
austerities (tapas) is presented. However (although apparently different) all these three 
aspects are in reality equal forms of the one undivided Brahman. Having this in mind, (to) 
whom, what, how, wherefrom, where and by whom any fruit of action could possibly 
come?' Commentary on BhGi 17/23ab. Translation by Boris Marjanovic. 

5! The Principle of Passion (kamatattva) was explained above in verses 3/148ab-148cd 
(3/147-148ab) as the gross form of emission (visarga) (H), and the Stainless in 3/105ab- 
108ab (3/105cd-108) as the fully evident form of the power of action (AU). Now 
Abhinava goes on to talk about the Principle of Poison (S). We have seen that these three 
together form SAUH, the seed-syllable of Para, the supreme Trika goddess. Abhinava 
concludes by teaching the nature of this triad in verses 171ab (170) to 175ab (174). The 
teaching concerning these three Principles is also found in the Vijfanabhairava (verse 68) 
and in Kubjika Tantras. It appears, therefore, that this is an important Kaula sexual 
practice, not confined only to the Trika school. 
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soles. Sid H?&C I 


uváca bhagavan eva tac chrimatkulaguhvare W 168 || 
Sakti$aktimadaikütmyalabdhanvarthàbhidhànake | 
kükacaficuputákàram dhydnadharanavarjitam W 169 ll 
visatattvam anackakhyam tava snehat prakásitam | 


The Lord Himself has said that in the venerable Kulagahvara, 
which is so called in agreement with its meaning, derived from the oneness of 
power (kula) and its possessor (gahvara).** “Out of love for You (O goddess), 
the Principle of Poison (visatattva), (which is Unstruck Sound, otherwise) 
called Devoid of Vowels (anacka), has been revealed. Its form is that of the 
Cavity of the Beak of a Crow,™ and it is devoid of visualization (dhyana) and 
meditative support (dhárana)."55 (168cd-170ab) (168-169) 


5? Read -gahvare for -guhvare. 

“8 Abhinava is referring us to the lost Kulagahvaratantra for teachings concerning the 
three principles of Passion (kdmatattva), Poison (visatattva) and the Stainless (nirafijana) 
that he expounds in these and the following verses. If the association of these three with 
the three letters of the syllable SAUH was originally taught in the Kulagahvara, it was 
most probably a Trika tantra. Otherwise, Abhinava made this alignment with Trika, which 
is less likely. The Kubjikà Tantras repeatedly draw from Trika Tantras. In this, and many 
other ways, their close relationship to the Trika Tantras is evident. The union of the 
energies of the reflective awareness of these letters are those of the union of Siva and 
Sakti, which is mirrored by the outer union of the Kaula adept (vira) and his partner (düti). 
Cf. 32/47cd-48. Jayaratha glosses the expression ‘the Cavity of the Beak of a Crow’ in 
his commentary on the NSA (p. 114) as referring to the clitoris, which is ‘the sphere of the 
sprout of Passion’. He writes: ‘by the word sprout is meant the Cavity of the Beak of a 
Crow, which is the Lihga of Touch (sparsalinga) within which is the passion that is being 
made manifest’ (see above, note 3,471). He goes on to say that the ‘passion’ meant in this 
context is Unstruck Sound in the form of the energy of the vital breath in the centre of 
susumnd (madhyapranasakti). Here, commenting on 32/47cd-48 below, he explains that 
"the energy of Unstruck Sound (anackakalà) has the form of the Cavity of the Beak of a 
Crow’. It is heard by forming the mouth in the shape of a kiss, which is thus called the 
Seal of the Kiss (cumbikamudra). The Yogi’s ‘mouth’, in this context, is his own essential 
nature which, taking the support of the energy of the vital breath in susumná, the Central 
Abode (madhyadhaman), makes the means and object of knowledge one with the 
perceiver there in the Centre. This takes place by means of the Unstruck Sound heard 
there in the Cavity, that is, in the Void between the Moon of inhalation (apána) and the 
Sun of exhalation (prána). In this way, according to the Kamikagama, the yogi attains the 
liberated state of flight. 

Abhinava states all this concisely when describing the elevated yogic experience 
of ‘touch’ in the PTv (p. 274), where he writes: ahrtamrtasparsah prodyannadanusara- 
cumbikalaksanakakacaftcuputamudramudritah ‘touch that has laid hold of the Nectar (of 
consciousness) and is sealed with the seal (mudra) of the Cavity of the Beak of a Crow, 
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(The Kulagahvaratantra) ‘is so called in agreement with its meaning’. 
As is said there itself: 


‘Kula is said to be power (Sakti) and gahvara is also the possessor of 
power. The oneness of the experience (vedana) of both is said to be 
Kulagahvara.’ 


(Abhinavagupta) quotes from that same book, (where it says), ‘the cavity 
of the beak of a crow’ etc. (The passage begins with) ‘out of love for You (O 
goddess)!’ The second person (is appropriate) as it is essentially (the person) of 
the vocative. (The god will impart the teaching to the goddess) because it is to be 
taught, and because (she is) the object of (the god’s) compassion. 

The ‘Principle’, which is everywhere unobstructed, ‘of Poison’, that is, 
of the pervasive form (of consciousness) ,*5 has been revealed, that is, it has been 


which is the Kiss (cumbika), consonant with the (ever) arising Sound (of consciousness in 
the flow of the breath)’. 

A revealing reference to the Beak of the Crow is found in Chapter 31 of the 
KuKh, which is drawn from the Kulagahvaratantra, to which Abhinavagupta refers here 
and utilizes for his exposition of the six types of piercing of the inner centres of the subtle 
body by Kundalini and other inner principles (see below 29/239cd-24 lab and 29/243cd- 
254ab. See Dwivedi and Rastogi 1987: vol. 1 255, 256, 268 and 270 for a list of these 
references). There we read: 


"The Supreme Energy moves up joyfully (ullasanti) through the Six Wheels and 
the Sixteen Supports (of the subtle body). Located in the encapsulated cavity of the Beak 
of the Crow, she destroys the aspect (which relates to the manifest, differentiated) letters 
(aksapaksa). She, the Supreme (Energy), pierces the Point in the centre of the palate at the 
End of Sound.’ (KuKh 31/43-44ab) 

Again: 

“(There is a) place made of the Beak of the Crow, which is devoid of upper and 
lower. It is a (Wheel of) sixteen spokes that possesses great lustre and is located in the 
middle of the Circle of the Palate. There that certain (subtle Energy) called ‘she who 
desires everything’, sports. If a (subtle) tactile sensation (sparsa) occurs within that place, 
(the teacher) then pierces (all) fettered souls and (each one) attains the supreme abode. 
(Thus) he should recall the omnipresent Siva.’ (ibid. 31/118cd-120) 


Here the End of Sound is the Supreme Principle, the ‘Place of the Unmanifest', 
which is ‘devoid of Sound’ (ibid. 31/65). According to this source, Kundalini emerges 
from the navel as Harhsini (the Swan), the energy of Unstruck Sound, and penetrates into 
the Supreme Principle as Kakini (the Crow) — the energy of the Beak of the Crow, which 
is another aspect of Unstruck Sound. At the same time, she persists unchanging in the 
middle between the two as the Harhsini, who swims in the lake of transmigratory 
existence. 

55 Jayaratha's citation from the original clearly demonstrates that 3/168cd-170ab (168- 
169) and 3/173-175ab (172cd-174) are drawn from the Kulagahvara. The verses in 
between are Abhinava's explanation. 

5% The word visa, which literally means ‘poison’, is derived from the root ‘vis’ in the 
sense of ‘pervasion’. The name of the deity Visnu, is derived from the same root and so 
literally means ‘pervasive one’. So too here, the word visa can also means ‘pervasion’. 
Accordingly, Ksemaraja in his Pratyabhijfiahrdaya (p. 44), commenting on VBh 68, 
derives the word visa in this way as relating to the pervasion (vyapti) of the expansion 
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experienced, when the oneness (sdémarasya) which is the mutual union (of the 
couple who embody Siva and Sakti) takes place. This is the meaning. And that is 
Unstruck Sound, and so it is (correctly) denoted by the term ‘Devoid of 
Vowels' 5" Thus, because it is perpetually active (and manifest) (satatodita), it 
does not depend upon meditation and the like (to be experienced). (An object of 
meditation) is established (nistha) on a fixed (conditioned) (niyata) object of 
meditation or the like (which is not the case here). This is the overall sense. 
Moreover, its form is like that of the Beak of Crow because the shape (of the letter 
H, which in this context is termed) ‘Devoid of Vowels’, has two humps 
(dvikubja) 

Surely (one may ask,) the subject at hand here (is the letter S, which) is 
the Seed of Nectar (amrtabija), and it is not possible for it to have such a form, 
because it was mentioned in relation to the letter of the (Principle of) Passion (i.e. 
H), so why are they spoken of (together) as in agreement (with one another) 
(sarnvádita)? The Lord has also said (in the Kulagahvara): 


"Now (1 will explain) briefly (how) that which is the Principle of Passion 
is (also) the Principle of Poison. Listen, O (fair lady) whose eyes are (like those of 
a) gazelle." 


So what then is the purpose of calling the Principle of Passion, the 
Principle of Poison? With this doubt in mind, it is said: 


The Principles of Passion, Poison and the Stainless 


"mer pat ed Age weet I gwo di 
fares aad wed aag ufa 


kamasya pürnatà tattvarh sanghatte pravibhavyate W 170 I 
visasya cámrtam tattvarn chádyatve ‘nos cyute sati | 


“The plenitude (pürnatà) of Passion (H) is the Principle 
experienced in (sexual) union, (whereas) the Principle of the Nectar of Poison 


(vikása) or extending flow (prasara) of consciousness and Fire to the contraction and 
withdrawal of objectivity back into consciousness. atra vahnih anupravesakramena 
samkocabhiih visasthanam prasarayuktyà vikasapadam vislr vyáptau iti arthanugamat. 

%7 A consonant devoid of any vowels sound cannot be pronounced. Thus, the name 
‘Devoid of Vowels’ appropriately denotes Unstruck Sound. 

“S See above, comm. on 3/143ab (3/142), where the letter H is said to have this shape. 
Indeed, this is what it looks like in Kashmiri Sarada scri 
5? The following mediation (dhárana) taught in the Vijriánabhairava, and its explanation, 
helps us to understand the practice taught here in the Kulagahvara. 


vahner visasya madhye tu cittarn sukhamayar ksipet | 
kevala vayupiirnam và smaranandena yujyate | 68 || 
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‘(When making love,) one should place one's mind made of bliss in the middle 
(between the) ‘Fire’ (of the arousal of desire at the beginning) and the ‘Poison’ (of the 
pervasive consciousness of its appeasement at the end); or else, filled only with the vital 
breath, (the mind) should be united with the bliss of passion (smarünanda) (which is the 
bliss of consciousness generated by the union of Siva and Sakti).’ (68) 


Ksemarája explains in the Pratyabhij&ahrdaya (p. 44) that the term Poison — visa 
— is derived from the root vis, in the sense of ‘pervasion’ (vyap), as the expansion and flow 
(vikasa, prasara) of consciousness. ‘Fire’, on the contrary, denotes the state of contraction 
or withdrawal into consciousness. Swami Lakshmanjoo (1994: 102, notes 13 and, 14) 
explains this meditation as follows: ‘When you are in the sexual act (visa tattva) and you 
are elevated and situated in the expansion of your nature then at that very moment of 
union you will gain entry into Kundalini. If, however, you are given to the sexual act, then 
this sexual act will cause you to fall. This is also visa tattva but in that case you are carried 
away from your nature. So, in visa tattva, when, in that act, you do not get entry into your 
nature, that act is poison for you. For those who are elevated, this same poison is actually 
ecstasy (amrta)’. 

Commenting on this verse in the VB, Swami Lakshmanjoo explains: 
"smarünanda is the bliss of, joy of, the sexual act. But in fact, you must not take it that 
way. You must see it is the dnanda risen in the union of Siva and Sakti (that is) 
Rudrayámala. This is cidünanda [bliss of consciousness] i.e. nimilana [introverted 
samādhi]. . . When you are not married, you put your mind rested between will and 
knowledge. When you are married, you can put your mind in (between) the beginning of 
the sex excitement and in the end when it is appeased’ ‘kevalarh vàyupürnarh và — [or else 
filled with the vital breath] don't let your breath move out. There, you must not let your 
breath move out. If you let your breath move out — after this act, or after t ate — if you 
leave your breath out and in, you are gone, you have not achieved anything. You have to 
maintain the breath inside. You won't die; there you won't die. 

Your mind is rested between will and knowledge that comes out of the will. 
‘Knowledge’ here is the point in between nirvikalpa and vikalpa. You must not reach 
vikalpa. ‘What is th is will — must move out of that but don't get to ‘this is a 
handkerchief”. (This is) Saktopáya when moving with support and Sambhavopaya when 
resting in the centre without support (nothing either side)." 

Anandabhatta comments: 

“By this meditation, that is, (this) meditation on the bliss (experienced) in the Fire 
or in Poison also, which is harder (kathinatara), one must place the mind (there) by 
meditating on (this) bliss. Or else also in the centre between exhalation and inhalation (the 
mind) is united with the bliss of passion that makes one forget all the objects of sense. 
When meditating on passion all objects of sense are forgotten. ‘Or else filled only with the 
vital breath’, even though there is no breath control, There (in that case) also, nonduality is 
realized by the falling away of duality. This is the sense (of this statement). For, as those 
who know ultimate reality (maintain,) the meditation on bliss when suffering in Fire and 
Poison etc. is ultimate reality. It is said the experience of bliss (a man has) with a woman 
without union with a woman is itself ultimate reality." 


Sivopadhyaya comments: 


‘(When making love,) one should place the mind made of bliss in the middle 
(between the) ‘Fire’ (of the arousal of desire at the beginning) and the ‘Poison’ (of the 
pervasive consciousness of its appeasement at the end); or else, filled only with the vital 
breath, (the mind) should be united with the bliss of passion (smarünanda) (which is the 
bliss of consciousness generated by the union of Siva and Sakti). 
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(is experienced) when the obscuration it brings about falls away from the 
individual soul. (170cd-171ab) (170) 


‘Fire’ is the plane of contraction (of the power of the vital breath), that takes 
place by the process of entry (into a state of consciousness free of thought constructs). The 
location of ‘Poison’ is the plane of expansion (of the power of the vital breath), that takes 
place by means of spreading forth (of emission) (prasarayuktya). 

(One must first experience) the state of contraction, that is, the repose of that 
(vital force) on the plane of upper Kundalini, attained by the process of piercing (the dam 
between) the eyebrows, by the subtle power of the vital breath that unfolds upward, 
pulsating above the nasal cavity. 

Having prepared the power of the vital breath within the lower Kundalini in the 
secret foundation (of the genitals), which is the sixth mouth (of the Yogini), expansion in 
the form of the spreading forth (of emission) takes place as the contemplative absorption 
(üvesa) into the tactile sensation (experienced) on the plane of its root, tip (agra) and 
centre, ‘One should (then) place,’ that is, imagine, the mind made of bliss by means of 
meditation (bhdvand) in the middle, (between the) ‘Fire’ (of the arousal of desire at the 
beginning) and the ‘Poison’ (of the pervasive consciousness of its appeasement at the 
end), that is, in the central channel (of the vital breath) which is the knot of emanation 
Grstigranthi). 

Once having given up meditation on the exit and entry of the breath, (then) by 
virtue of this meditation, one should place the mind made of bliss in the Lord who is the 
expansion (of consciousness) in the centre (between the two breaths), that is the cause of 
(their) going and coming, and the one who fuses the two into one. ‘(Or) else filled only 
with the vital breath’, without (any) relation to the sphere (of its) ascent and descent, (it is) 
filled with the energy of the vital breath, the nature of which is the energy of Unstruck 
Sound (anackakalà) that, located in the central channel, is uttered (upwards) 
instantaneously (akramoccára). 

After that, (the mind) becomes the bliss of passion (smardnanda) and is united 
with the bliss of passion. The bliss of passion is greater than (any) other (kind of) bliss, 
because due to that one forgets all objects of sense. 

Or else (there is another explanation). ‘Fire’ is above the genitals and four finger 
(breadths) below the naval. There is a support of the breath there called ‘fire’, which is 
counted amongst the sixteen supports of the breath. One should know that a foundation of 
the breath called ‘Poison’ is in middle of the genitals. The mind made of bliss is placed in 
the middle between these two supports of the breath. Yogis’ traditional teaching declares 
that (only that) meditation should be practiced which is of the kind that has been heard (by 
word of mouth) and understood (mata). Thus, one attains the bliss of passion 
(kámánanda). The sixteen seats are taught in the Kula tradition as, for example, (in the 
passage beginning with): 


‘One should know that Kula is below the genitals. In between the two is that 
which is called ‘Poison’. It is said that the Power that impels the Point and Sound 
(corresponding to exhalation and inhalation) is in the base. Then four finger (breadths) 
above is that which is called ‘fire’. Below the naval is a foundation of the breath and in the 
naval itself is the one called ‘the jar’.”” 

** See above, 3/144ab (3/143). 

551 This appears to be Abhinava’s own explanation of the meaning of these symbolic terms, 
which continues up to 173. Jayaratha supplies the passage in the Kulagahvara to which 
Abhinava alludes in 3/174-175ab (173cd-174). He does not do so for the previous verses 
i.e. (170cd-171ab) (170) onwards, probably because they are Abhinava’s own. 
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Surely (one may ask,) the Lord has described the nature of the Principles 
of Passion and Poison in the Kulagahvara, (where he has said that they are both) 
the sixth energy of the vital breath (pranakala), which is the (pure) life force 
alone (pranand-mdatra) that is common to (all) the five vital breaths, prana 
(exhalation) and the rest.°? (He did not say) it is just prana (exhalation) alone, 
because its nature could not be like this, as its activity (vrtti) would then be 
dependent on the will of another (that is, the individual subject,) in (all) the states 
of exhalation (recaka) and the rest. Thus, it would be possible to impel 
(uccáryamünatva)"" and block it etc. 

However, the exhaled breath (prana) is the specific nature of the Principle 
of Passion (it is not the common nature of both), and that of the Principle of 
Poison is the inhaled breath (apdna). Thus, they are the letters H and S 
(respectively).** That is said (in the following verses in the Kulagahvara): 


‘(The letters) S (of the Principle of Poison) and H (of the Principle of 
Passion), are the knowledge of Night and Day,* that move down and up 


5? According to Swami Lakshmanjoo (commenting on this verse in the VB): ‘Kama 
indicates Prána as well as exhalation and up [the upward movement of the breath]. Visa 
indicates Apana as well as inhalation and down [the downward movement of the breath]. 
The union of Kama and Visa is thus the bringing together of the five Pránas which gives 
rise to a sixth aspect (prünakalà). Both are one and they impel or give life to all things as 
they are Pure Vitality (prananamatra).” 

55 The word uccáryamanatva literally means ‘a state of utterance’. The breath is ‘uttered’, 
that is, ‘impelled’. 

55 These states arise spontaneously in the expanded state of consciousness and the 
energies generated thereby during sexual union. Unstruck Sound arises spontaneously in 
the flow of the breath (cf. above, 3/148ab-148cd (3/147-148ab) and commentary). 
Jayaratha is saying here that the particular forms of the vital breath differ in this respect. 
55* Here Jayaratha states clearly, as we have already seen, that the letter ‘H’ represents 
Kamatattva, the Principle of Passion — experienced through the outward flow of the breath 
(prüna). The letter ‘S’ represents Visatattva — the Principle of Poison — experienced in the 
inward flow (apdna). This is confirmed in the following reference from the Kulagahvara 
quoted by Jayaratha. The phoneme S is the inhaled breath, which moves down and is 
symbolized as the Night. Exhalation, symbolized as the Day, is H. The point is that 
Kamatattva as prāņa = HAM and Visatattva as apāna = SA together make HASA; with the 
Point (anusvara) which is the Stainless, together the three make HAMSA, which at a 
deeper level of consciousness itself is AHAM. This is formed by the union first of the 
breaths of the partners such that as when one exhales the other inhales, and both stop 
together. At the deeper level of consciousness this is the experience of the supreme 
subjectivity of AHAM. 

** This passage is quoted by Sivopadhyaya in his commentary on the Vijndnabhairava (p. 
138). He does not identify the source but mentions that it is quoted by Jayaratha, saying: 
jayarathas tu — sahübhyam — sakürahakürübhyam jato japah sahajo ‘krtrimah — 
‘(according to) Jayaratha, the repetition of Mantra which is innate (spontaneous) and 
natural is brought about by S and H, that is, by the two letters S and H'. He goes on to 
quote this passage and comments on the meaning of the difficult compound 
"ksapádinamünau' — ‘they are the knowledge of Night and Day’ — saying that atra 
ksapüdinámánau iti ksapádinábhyam ā samantüt mananam  jüünam  yayoh iti 
yathükramam apünasya-pránasya ca ksapayà dinena ca śāstrīyo vyapadesah — ‘(this) 
means that by means of Night and Day there is (complete) all around (a) knowledge 
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(respectively). They dislike one another like the mad elephant and the ram. What 
can block them except the vitality (virya) which is great Unstruck Sound 
(asvara)? 5* 

Again: 


*(Moving) up is the Point (bindu), which is the Sun, exhalation (prana), 
the Day and the half part (bhagardha).* It is the part governed (adhisthita) by the 
Siddhas and is the worship of Khecari. (The other) is below, it is Sound (nada), 
inhalation (apana), the anus (mattagandha), the Night, and the, Moon. (It is) the 
part governed by Khecari, to which the Siddhas should attend, and is merger. *^ 


Even so, although this is so with regard to their specific nature, it is 
possible for them to be the (same pure) life force alone (pránanámátra) in both 
cases, because the particular is based on the universal. Thus, it is taught that they 
are essentially one." It is with this intention that the Lord has called the Principle 


(manana) (of all things at all times) within the two. (Thus,) inhalation and exhalation are 
denoted in the scriptures as Night and Day, respectively." 

5" ‘Vitality’ (virya) here means the life force (pranana) which impels both inhalation and 
exhalation, as it does the other forms of the breath of which it is their common nature. 
Here identified with Unstruck Sound (asvara — lit. Devoid of Vowels and hence 
unpronounceable), it rises as Silent resonance between the two breaths. Sivopadhyaya 
(VBh p. 140) quotes Vamanatha as saying: ‘Having (first) contemplated Unstruck Sound 
devoid of the vital breath (between inhalation and exhalation) with the undivided Speech 
of Vision by the Yoga of the touch (which is contact with) pure consciousness 
(cinmátrasparsa), he dissolves away into the supreme plane (of existence).’ 

55 Read with Sivopadhyaya mattau for matau and muktvasvaram for muktva svayam. 

5? The breath is divided into two halves, corresponding to exhalation (prana) and 
inhalation (apána). Here the locus of exhalation corresponds to the anus (mattagandha), 
the locus of inhalation (apdna) is normally the End of the Twelve above the head. 

*® The corresponding opposites of the Principles of Passion (prana) and Poison (apána), 
respectively, are: S and H, (flowing up) above and (flowing down) below, the Point and 
Sound, Sun and Moon, Day and Night, emanation (which is not stated) and merger. When 
experienced in this way, both phases are acts of worship. Breathing is worship of Khecari, 
the Skyfaring Goddess, Who embodies and flows like the wind in the expanse of pure 
consciousness Beyond Mind. There it is worshipped by the Siddhas, that is, the 
accomplished yogis who have attained liberation and live forever. On the embodied 
immanent level, they reside in the senses, worshipping perpetually the energy of 
consciousness that flows through them from the Emptiness of the transcendental 
perceiving consciousness into the Emptiness of the radiance of immanent consciousness 
shining as all things. 

*! Both the Principles of Poison and Passion are the pure vitality of consciousness 
(prananamátra), the universal breath that sustains the other breaths in the body. As such, 
in their universal form as the resonance of consciousness (náda), they are essentially one, 
although in their specific form they differ as the two breaths of exhalation and inhalation. 
The yogi should concentrate on the sound of the breath as he unites with his consort, and 
the rhythm of her breathing in the Foremost Sacrifice (üdiyüga). If he succeeds in 
maintaining an undistracted state of awareness, he will experience the breaths as these two 
principles. He will realise that although distinct they operate together. The Principle of 
Passion is experienced as a state of plenitude, that is, as the perfect contentment of resting 
in one’s own conscious nature without desire for anything else. This is how the sexual act 
begins when performed in the spiritual state of consciousness that arises when Kundalini, 
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of Passion, the Principle of Poison. Here (in this verse he explains) how this 
(view) is consistent. Thus the ‘plenitude of Passion’, and that of the Principle of 
Passion also, is the absence of craving for anything else, of repose in oneself 
alone. It is the ‘Principle’, that is, the ultimately real nature (of Passion), which 
‘is experienced in (sexual) union’. Everybody experiences it directly when (they 
experience) the intense arousal (of passion), which is the mutual oneness (and 
common sentiment) (sémarasya) (of the partners engaged in intercourse). This is 
the meaning. 

The Principle of Poison obscures the innate plenitude of knowledge and 
action of the individual soul, that is, the limited perceiver (who identifies with the) 
body etc. and is (subject to) ‘the obscuration’ of the limitation (it brings 
about). When it ‘falls away’, (the individual soul’s) complete (and perfect) 
(pürna) nature emerges, because the division (vibhdga) of subject and object has 
fallen away. Then the ‘Nectar’, which is the ‘Principle’ (tattva), namely, the 
plane of the expansion (of consciousness) (vikāsadaśā), is ‘experienced in 
(sexual) union’.*” This is the connection (with what was said) previously. 

Surely (one may also ask,) what is the cause (nimittam) of the obscuration 
of (the soul's) innate plenitude of knowledge and action? With this doubt in mind, 
it is said: 


eure wr NÀ: H0 $68 odi 
vyáptri Saktir visam yasmad avyáptu$ chadayen mahah W 171 Il 


Poison is an all-pervasive power and so obscures the glory (of the 
individual soul) who is not pervasive. (171cd) (171ab) 


the universal vitality of the breath, is awake and active within the partners, united by the 
common rhythm of their breath. Then the yogi experiences with his partner the Principle 
of Poison as an expansion of consciousness, through the falling away of the limited, 
conditioned bodily consciousness that obscures the innate plenitude of knowledge and 
action, which his and his partner's universal nature naturally possesses. Thus, freed of the 
duality that divides subject and object, he experiences the expanded state (vikdsadasa) of 
consciousness in which it pervades all things, even as all things abide within it as its 
universal manifestation. In this way, the infinite radiance of the pervasive power of 
universal consciousness engulfs the tiny light of individualized consciousness and fuses it 
within itself. Then both partners recognise that: ‘I am not nor is there anyone else. 1 am 
only the energies (of consciousness).’ (below, TA 29/64). 

** The innate, unlimited capacity of the individual soul to know and act is obscured by 
Maya, the Supreme Lord’s power of obscuration. Thus ‘Poison’, like Maya, has two 
aspects. One obscures and contracts consciousness, and the other, when the first aspect is 
not active, expands and illumines. Whether one or other aspect operates depends on the 
mindfulness of the yogi and, as always, Lord Siva’s grace. This is how Maya functions 
generally. It obscures the worldly minded and illumines those who attend to Lord Siva by 
dedicating their thoughts to Him, thereby purifying them. Cf. below, 4/111cd-113ab. 

°® The Nectar (amría) which bestows life, health and ultimately immortality is the 
expansion of consciousness one experiences when in the plenitude of the Principle of 
Passion, and the individual subjectivity is freed of the limitations of dualistic thought 
constructs in the course of exhalation. It thus develops into the realisation of the 
perpetually expanding state of consciousness (vikasa), of the pervasion of the Principle of 
Poison, experienced in the course of inhalation. 
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The ‘power’ of the Supreme Goddess is called Maya, whose nature is to 
conceal (the individual soul’s) own (true) nature. The ‘glory’ (of the individual 
soul) is (its) innate plenitude of knowledge and action. ‘Poison’ pervades 
(everywhere) externally and so it can also cover the knowledge and action of the 
individual soul who is not pervasive. This is its projection (@ropa) here (in this 
case). 

In this way, it is not only the Principle of Passion or the Principle of 
Poison, it is also the Stainless Principle. Thus, he says: 


Fee Wa qed TA I WA | 
arena ferred THERA: 11-262 |di 


nirafjanam param dhàma tattvam tasya tu sáfjanam | 
kriyasaktyatmakar vi$évam ayarı tasmat sphured yatah \\ 172 1| 


*"The Stainless (nirañjana) is the Supreme Abode, while its principle 
(is the powerholder) who is ‘stained’ (sãñjana) (that is, made manifest). This 
is because it is from that that the cosmic nature (viévamaya), which is the 
power of action, manifests.** (172) (171cd-172ab) 


7" 172 (171cd-172ab) is Abhinava's own explanation. Thus, instead of quoting a 
scriptural source, Jayaratha quotes Abhinava to explain Abhinava. 

*® The plenitude of the Principle of Passion, which, as we have seen, is the power of the 
universal will (icchásakti) in which all things are contained in the state of withdrawal 
(nimesa), develops spontaneously into the power of knowledge (jñäna), which is the state 
of expansion (unmesa) (symbolized by the letter) of the Principle of Poison. These two 
aspects of the pulse of consciousness (spanda) fuse in the universal activity of the power 
of action (kriyasakti) through the mediation of the Absolute (anuttara) (A), which is its 
ground and ultimate nature. We have seen that thi te, symbolized by the vowel ‘AU’, 
is one in which absolute consciousness presents itself in its clearly evident, universal 
activity, as the ever changing and diverse combination of its countless energies that arise 
from it and fall back into it like the waves of the sea. In this state, the activities of all the 
energies of absolute consciousness fuse into the power of action. The outer manifestation 
of these energies is of three basic types, according to whether they are aspects of the 
powers of will, knowledge or action. They emerge successively in this order out of their 
repose in consciousness, and become active, assuming as their support the energies which 
precede them. Thus, the power of action contains within itself the other two powers and so 
is three-fold. As such, it is called the Trident of Power, on the three prongs of which are 
seated the Supreme power (para) of unity (abheda), the Middle power (parapará) of 
unity-in-diversity (bhedabheda), and the Lower power (apard) of diversity (bheda). When 
these three energies balance each other out in this way, they do not condition their object. 
When the power of the will acts alone, it conditions the object of desire and is itself 
apparently limited by it. The same is the case with the powers of knowledge and action 
with respect to their objects. In this state, the object of desire does not condition 
knowledge or action, the object of knowledge does not condition the will or action, and 
similarly, the object of action does not affect either knowledge or the will. Thus, the 
consciousness of the yogi who penetrates into this triad, becoming one with it, is 
unconditioned, and so is pure and stainless (nirafijana). ‘Afijana’ means a ‘stain’ or 
‘colouring’, and hence by extension, it denotes manifestation, which seemingly stains or 
colours consciousness. Thus ‘nirafjana’ is not only the stainless but also the unmanifest. 
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The fully unfolded object of desire emerges in an external form, and so 
'the cosmic nature consisting of the power of action' (manifests). The 
‘Supreme Abode’ that fills (all things with life) is the radiant energy (rejas) of the 
Moon, which is the letter S. That is the Stainless. 


‘However, when this triad manifests as a unity, it is not conditioned by 
any (desired aim, knowledge or action), because they cancel each other out.” 
Thus, in accord with the view stated previously, (the Stainless) is 
not conditioned by anything. This is the meaning. Again, the ‘principle’ of the 
Abode of the Moon, which is the power of action, is the place of rest, which is the 
powerholder, who is the Supreme Light (of consciousness). That is ‘stained’. 


"This is because it is the possessor of power who is ‘stained’ (afjyate) 
(that is, made manifest), while (His) power is (the cause of all manifestation, and 
so) is never (‘stained’, that is, made manifest,) by anything. ^ 


In accord with this previously established view, it is correct (that the 
powerholder is the one who is made manifest) by the agency of (His) power, 
which is the means by which (all things are) made manifest; thus ‘this is because 
it is from that that (the cosmic nature (vifvamaya), which is the power of 
action) manifests’, that is, from the presence (sakasat) of power. In accord with 
the teaching that *Siva's power (saivi) is said here (in the scriptures) to be (His) 
mouth, His own power makes (him) manifest (as all things). This is the 
meaning. 

Surely (one may ask,) the three Principles of Passion and the rest are the 
three powers of will (knowledge and action); how then is it that this nature is 
ascribed just to (the Stainless, which is) the Seed of Nectar (amrtabija) alone? 
With this doubt in mind, he first defines the difference (vibhaga) (between) them, 
and (then) firmly (establishes) that they are undivided. 


But how can this energy be said to be unmanifest if it operates throughout the manifest 
order, which is the sphere of the play of the energies of consciousness? The answer, 
Abhinava says, is that the energies make their objects and possessor manifest, not 
themselves. The activity of the will, for example, is made evident by the subject as the one 
who desires and also by the object of the will that is perceived to be desirable. Thus, this 
energy which, as the activity of all the energies together, is not conditioned by anything 
nor conditions anything, is unmanifest. It is experienced through the fusion of Passion and 
Poison, that is, the two breaths, the powers of the will and knowledge, in the Heart, the 
centre of consciousness. There they form the Seed of the Heart — the syllable SAUH — that 
represents the forces and processes that operate in and through the act of creation (srsfi). 
In this way the yogi is empowered by the universally creative energy of consciousness that 
contains all things within itself. 

?* Above, 3/107cd-108ab. 

*7 Above, 3/106ab. 

** VBh 20d; also quoted in TAv ad 1/1, 1/73 (74), 3/194 (3/193cd-194ab), 6/252ab 
(251cd) and 29/273cd-274ab. The word *mukham' can means either ‘face’ or ‘mouth’. As 
the ‘mouth’, it is that through which Siva teaches the liberating knowledge of the 
scriptures, and so, as Sakti, it is the foundation of every means to enter and become one 
with Him. It is also the channel through which His power in multiple forms flows out of 
him and operates in the sphere of manifestation. 
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icchà kamo visam jiánam kriya devi nirafijanam | 
etattrayasamavesah sivo bhairava ucyate V 173 || 


Passion is the will, Poison is knowledge, and the goddess™ of ‘action is 
the Stainless. Penetration (samāveśa) into this triad is said to be Siva (the 
transcendent) and Bhairava (the immanent). (173) (172cd-173ab) 


(Siva is called) Bhairava because (He is) full (and all-inclusive), as He is 
(immanent as) all things (visvamaya), and so it was said that: ‘that alone is the 
supreme Brahman’. 

Having explained that by the way, he (now gets back) to the main subject 


and says: 


a S wur achfefa at year ay: | 
fae wexamu cud 7 fat 7s eww ou 
We: Hae eA wera TET d 


atra rüdhir sada kurydd iti no guravo jaguh | 

visatattve sampravisya na bhütam na visam na ca ll 174 II 
grahah kevala evaham iti bhàvanayà sphuret | 

Our teachers?" have said that one should always establish (oneself) 
here (in the pervasive Principle of Poison). Once having entered into the 
Principle of Poison, no ghost, poison or (malevolent) planet (can harm one for 
whom) all that manifests by virtue of (his) meditation (bhavand) is ‘I alone’ 
(exist). (174-175ab) (173cd-174) 


‘One should always establish (oneself)', that is, enter ‘here’, into the 
pervasive nature which is the Principle of Poison. What happens by being 
established here? With this question in mind, he says: ‘in the Principle of 
Poison' etc. A 'ghost may be a Yaksa or the like. (The influence of a 
malevolent) ‘planet’ is the (mistaken) notion on the part of the limited perceiver 


* It is tempting to emend devi ‘goddess’ to devi ‘O goddess’, were it not that this quarter 
verse is quoted above ad 3/107cd-108ab with this same reading. 

57 Above, 3/168ab (167cd). 

7" Abhinava may well be alluding here to Sambhunatha, referring to him with an 
honorific plural. If so, he taught Abhinava the Kulagahvara also. Jayaratha supplies the 
passage in the Kulagahvara to which Abhinava alludes. He does not do so for the previous 
verses (i.e. 3/171cd-173 (171-173ab)), indicating clearly that they are Abhinava's own. 
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that that which is not the Self (i.e. the body etc.) is the Self.°” This is the intended 
(meaning). Now, one who, on the contrary, has penetrated into the supreme 
subject, who is the pervasive nature (of the Principle of Poison), by the practice of 
meditation (bhdvand), the state of supreme nonduality emerges as (pure) ‘T 
(consciousness,) by virtue of which nothing separate (from him that can) cause 
(some) calamity (upadrava) (to befall him) may manifest. This is the sense (of 
this verse). As is said in the venerable Kulagahvara: 


‘If one perceives (the reality which is) void, devoid of support, free of 
meditation (dhyana) and concentration (dhàrana), sustaining all the (energies of 
the) letters (in the manifest state) and peaceful, devoid of all the letters (in the 
unmanifest state), just consciousness alone, pure, the antidote to poison, (and 
perceives) neither ‘this’ nor ‘I’ (but everything) only as (pure) Being alone 
(bhàvamáütrena), (then) no poison, no (malevolent) planet, no sin, no Yaksa, 
Raksasa, Piśāca or other (demons can do any harm).” 


Surely (one may ask,) it was said previously that (once) the will (iccha) is 
stained by the object of desire no subsequent disturbance is possible, and so by 
such statements as ‘this is not the seed of anything", "* (this state of the will) was 
termed ‘neuter’ (as the forms of reflective awareness represented by the vowels r 
R | L). (However) further ahead here (we read that): ‘that (same power of the 
will) said to be sullied by the object of knowledge etc.'** and ‘(one type of the 
will) obtains (its) object fleetingly (sighra) ...’*” and ‘(the form of the will) is 
coloured by an object of desire (istavya).’*” Such statements also declare that a 
subsequent disturbance (that arises) from the neuter letters does exist, so how can 
one establish (and consistently maintain) that they are neuter (and hence cannot 
give rise to subsequent developments), as stated previously?" He resolves this 
doubt by saying: 


The Neuter Vowels r R 1 L and the Sibilants 


"e sath ehm d4 WUSSD d 204 II 
wet RR Fe qur mp Weer aga | 


3? The word for planet is ‘graha’, which literally means ‘laying hold of’, because planets 
do that to people under their influence. The same word is used for the kind of grasping 
which is the assumption of a mistaken notion. 

7? Above, 3/81b (81d). 

57 Above, 3/155d (155b). 

575 Above, 3/155c (155a). 

79 3/163b (162d). 

57 The question is very cogent. As Jayaratha notes, r and |, associated with the will in 
various ways, are involved in the production of the palatals and cerebrals (ad 3/151- 
153ab), as are the semivowels L and R (3/154cd-157ab (154-156)). Essentially, Abhinava 
responds by saying that the ‘neuter’ letters are forms, aspects or ‘bodies’ of the will. This 
is what is operating, instigating new forms, not the forms of reflective awareness 
represented by the ‘neuter letters’. Rather, they represent the aspects which sully the will 
with objectivity. This does influence the products to which it gives rise, but they do not 
generate them. They are all products of the will. 
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nanv atra santhavarnebhyo janmoktam tena santhatà | 175 ll 
katham syad iti ced brümo natra santhasya sotrtá | 

tathahi tatragà yasav icchüsaktir udirità | 176 M 

saiva siite svakartavyam antahstham svestaripakam | 

yat tv atra rüsanáhetur esitavyam sthitarh tatah W 177 Il 
bhügàn na prasavas tajjam kalusyam tadvapus ca tat | 


“But surely," (someone may object, “you have said here that 
(other letters) are born from the neuter vowels (r R | L), so in what sense are 
they sterile?" If (you were to ask this,) we say (in response) that the neuter 
(letters themselves) have no power to give birth (to any other letters). In fact, 
the aforementioned power of the will, present there (in association with these 
vowels) (tatraga), generates its own product, which is its own desired object 
(svesta) present within it. The object of desire (R) (esitavya), which sullies (the 
will) and resides here (within it), is not the aspect from which (any other 
form of consciousness) is generated. (On the contrary.) the impurity (kalugya) 
which is the body of that (will) is generated from that. (175cd-178ab) (175- 
177) 


“You have said that (other letters) are born . . .’, that is, the cerebrals 
etc. (This is the question): ‘We say that the sterile vowels (themselves) have no 
power to give birth (to any other letters).' This is the reply: He establishes this 
(view) by reasoned argument (by saying.) ‘in fact’ etc., for this reason, ‘the 
aforementioned power of the will’ present in the ‘neuter’ (letters) makes its own 
product,” namely, the cerebrals etc., externally manifest according to its own 
fixed (and determined) form, although it is ‘present within’, at one with itself. 
The object of desire, which (may be) stable or fleeting and is present (in the will), 
is the instrumental cause of the staining (process) (rasand) that generates ‘the 
impurity’ (which sullies the will). Its purpose is completed with this much alone. 
It is not capable of giving rise to any other product (kdrya). This is the overall 
sense. 

And that impurity, or (one could also say) its instrumental cause, the 
object of desire, is the ‘body’ of this will. The meaning is that it is one with it. 
Nothing else could possibly exist that is separate (and different) (atirikta) from the 
will, which is one with the Light (of consciousness). This is (the overall) sense. 
Thus, in reality, it is the will which is predominant and so gives rise to each one of 
its own products. So it has been rightly said that (the will) ‘generates (its own 
product)’. 


7 See above, 3/154cd-158ab (154-157). 
7? Read karyarn for karya. 
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Surely (one may ask.) as everything is of the nature of all things (in the 
inner states of emanation), is not the seed state of the neuter (letters) denied in this 
way also? With this doubt in mind, he says: 


FAST pm AAAs fag: d ewe odi 
WS Apana: | 


jfieyárüsanayà yuktam samudayatmakam viduh V 178 || 
santharn ksobhakataksobhadhamatvabhavayogatah | 


(The wise) consider the (so-called) neuter (sterile letters) to be a single 
composite unit (samudaya) (consisting of the will) in association with the 
colouring of objectivity, insofar as it neither arouses (other forms of reflective 
awareness) nor is it the locus of arousal (because this group is not considered 
to consist of either vowels or consonants). (178cd-179ab) (178) 


‘(The wise) consider a neuter (letter)! to be a combination (melaná) of 
the will and the object of desire, and so here (in this case), it does not arouse 
(other forms of reflective awareness) and is not the ground of arousal. Thus, even 
if the will (by itself) alone gives rise to another state of arousal (that generates 
other forms of reflective awareness), it does not entail the denial (that the neuter 
letters) are seeds (i.e. vowels). This is because the neuter (letters) are a single 
composite unit (and so they are not produced individually from one another in a 
series). So he rightly has said: ‘the neuter (letters themselves) have no power to 
give birth (to any other letters).'5*' 

Having discussed this (matter) by the way, he goes on to talk about the 
main subject: 


WARS ATMA 11-298 |i 
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etadvarnacatuskasya svosmanabhasanavasSat |l 179 || 
üsgmeti kathitam nama bhairavenàmalütmaná | 


Bhairava, the immaculate, has called this group of four letters (S, S.S 
and H) ‘hot? (ügman), because it is made manifest by its own (inner) heat. 
(179cd-180ab) (179) 


5" See above, 3/77cd-81ab (78-81). 

5" The ‘neuter’ letters do not give rise directly to other forms of reflective awareness. 
Further developments that do occur are due to the will, which is their underlying nature. 
Even so, the neuter letters are called ‘seeds’, as are the other vowels, because collectively 
they constitute a special group of vowels, and so, as such, retain the nature of vowels. 

7? The three sibilants and the letter H are called ‘isman’ by Sanskrit phonologists. The 
term literally means *hot', which Abhinava explains in this context in this way. See above, 
3/163-165 (162cd-165ab). 
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The group of four (letters) includes the letter H (because, like the other 
three,) it is born from the Absolute (anuttara) (directly), as was stated before 
(from a different) perspective (bharigya), namely, that it is the energy of the 
Absolute which is emission (visarga).* This (group of four letters) is the 
‘condensed’ (gross) form (of the Absolute — A). Thus, it shares the same locus (of 
articulation) with the Absolute (A) (and is made manifest) ‘by its own (inner) 
heat’, that is, by its own radiant energy (tejas), which is the freedom (of 
consciousness). Its manifestation does not depend on the will™ or the Absolute, 
as do other forms of reflective awareness; rather (this group manifests) by (the 
power of) its own excellence (mahdtmya) alone. This is the sense (of this 
statement). Although it was said (before) that the gutturals and the other (classes 
of consonants) are born from the Absolute and the rest one by one (progressively), 
even then this takes place by the application of other energies (apart from) that (of 
the Absolute). Thus, it has rightly been said that (this group of four letters is in a 
class of its own), *because it is made manifest by its own (inner) heat.' 


The Fiftieth Letter, KS 


The letters from K to H are not only denoted separately (as various types), 
such as ‘consonants’ (sparsa) (or semivowels) etc.; they are also (defined 
collectively), not separately. So he says: 


p-e me: SPHTHTRTHT FM: 11-220 A 
kadi-hantam idan prahuh ksobhadhàratayà budhah \\ 180 I 


The wise call this (series of consonants that ranges) K to H the 
ground of arousal. (180cd) (180ab) 


(The series of consonants is called) ‘the ground of arousal’, that is, the 
matrix (yoni). As is said: 


‘(The vowels are considered to be seed, whereas) the matrix is considered 
to be (formed by the consonants) beginning with K.'55 


Further arousal (of other forms of reflective awareness) does not only 
come about when the seeds (that is, the vowels) are united with other seeds in the 
manner described, it also (occurs) when a matrix unites with another matrix. Thus, 
he says: 


airs Tent at pure aT d 


yonirüpena tasyapi yoge ksobhantaram vrajet | 


*S See above, 3/142cd-143ab (142) and commentary. 
59 Read icchayà for icchà ya. 
55 MV 3/11a. MV 3/10cd-11a is quoted above in TAv ad 3/80cd-8 lab (81). 
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Further arousal takes place when one matrix (yoni) unites with 
another (to form a conjunct consonant). The fiftieth letter (KS), for example, 
(is formed in this way). (181ab) (180cd) 


The matrix consists of (the consonants) beginning with K. When it 
‘unites with another’ (matrix), ‘further arousal’ takes place. The peak syllable 
(Kütabija) called KS, which is the letter that serves to complete the fifty letters of 
the alphabet (mátrkà), serves as an example of a further arousal (that takes place 
by the union of two consonants). It is formed from the letters K and S, that are 
impelled (and vitalized — anupranita) by the Absolute and Emission, and, located 
at the beginning and end (of the series of consonants), encompass (all the other 
consonants that represent objective reality), and so all the energy (of the letters) 
(matrka) and its essential nature is revealed by it all at once simultaneously. 
That has been said by the venerable Ksemaraja: 

‘all that up to the end of the energy of the letters (matrka) has been 
revealed at the end (of the series of letters) by the peak seed syllable (KS), which 


$ KS represents the conjunction of all the consonants. As such, it symbolizes the 
pervasive presence of the deity of consciousness that contains all things within itself (see 
below 6/237ab (236cd)) Externally, it is the whole of objective reality manifesting 
simultaneously as a united whole. Internally, it is vitalized by the union of the Absolute 
and its power of emission, that contains within itself all that it emits and the power 
through which it is emitted. We have seen that the consonant series is understood to be a 
‘condensation’ of the vowels. Moreover, all the vowels ultimately derive from A, the 
Absolute, which is the first of this series, which by the power of Emission (visarga) at the 
end of it, is emitted into the matrix of the consonants to thereby form and unite with them. 
So, their union is ‘the essence’ of the consonant series encompassed by KS, in which they 
are all manifest fully and simultaneously. Thus, their inner emission held within 
consciousness fills it and, intensely aroused by it, is on to the brink of overflowing when 
the inner emission is finally ‘released’ externally by the union of its energies. Such is the 
role of this state of reflective awareness in Kaula ritual also. KS is formed from two 
consonants, that is, matrices (yoni), and so is, as it were, more intensely female. As such it 
represents the female Kaula partner (düti). At the corporeal, microcosmic level, the inner 
intimacy of consciousness is represented by the Middle Abode of susumná, which expands 
pouring forth the flow of Unstruck Sound, with which it resounds, into outer immanent 
manifestation and up into the transcendental plenitude of Anuttara. Thus, Abhinava writes: 


‘All the (forms of) awareness (vedand) are in reality, (supreme) ‘I’ 
consciousness, and, ultimately real, consist of the reflective awareness (of pure 
consciousness). Thus, it is established that the Supreme Lord, who is full of the power of 
bliss, (abides), emitting (vaman lit. ‘vomiting’) and devouring all that is present within 
Him, is emission (visarga) itself. When (this emission) condenses, it becomes the letter H 
and then finally KS, by the wonderful variety of endless unions (of all the letters). The 
letter (KS) appropriately (represents the state of) arousal of (the energies of) the 
phonemes, formed by union with the matrix of Sakti, who is the (Kaula) consort. By 
resting (in the reverse process) in the state (dasa) of Unstruck Sound (anáhatanàda) (H), it 
becomes emission (AH), within which all the varied forms of existence reside, 
overflowing, in the central abode of suswmnd. Released, (emission) penetrates into the 
Stable Abode (dhruvadhaman), which is the plane of the Absolute (anuttara) (A).’ PTv p. 
200 
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is the essence of the union of the Absolute and Emission, by encompassing (all 
the consonants) with the letters K and S.'5 


Surely (one may ask,) it was said (before that): ‘this (universe), which is 
the object of knowledge, is clearly manifest (sphuja) up to the twenty-fifth 
principle.’ Thus the twenty-five letters beginning with K and ending with M 
have been taught to be objectivity, and so as such, their sole nature is duality 
(bheda). So how is the nature of the two groups of four (letters) that follow after 
(these ones)? Thus, with this doubt in mind, he says: 


The Two Tetrads Y, R, L, V and Ś, $, S, KS 


ae wammWaU 0662 0 
qafe gT, | 

aF TAGE a Aad HAT 1222 d 
ai age fae \ 
TRIN Ree TGS 


tannidar$anayogena pa-ncásattamavarnatà V 181 Il 
paficavimsakasamjfieyaprágvadbhümisusarnsthitam | 
catuskam ca catuskam ca bhedabhedagatam kramat | 182 ll 
üdyam catuskam samvitter bhedasamdhanakovidam | 
bhedasyabhedariidhyekahetur anyac catustayam | 183 Il 


These two tetrads (Y, R, L, V and Ś, S, S, KS), (which come after) the 
previously well-established plane of the group of twenty-five (consonants 
from K to M), correspond successively to duality (bheda) and nonduality 
(abheda). The first tetrad (represents) the capacity of consciousness 
(sarhvitti) to contemplate (and conjoin) (saridhàna) duality. The other tetrad 
(represents) the one caused by virtue of which duality (bheda) is firmly 
established in nonduality (abheda). (181cd-183) (181-183ab) 


‘Duality’ (bheda) is (all that is) separated from the presence of 
consciousness. This is the meaning. Thus (the first group of four — Y, R, L, and V) 
is said to be (the phonemic form of) the gross elements Air and the rest. 


*7 This reference is drawn from Ksemarája's commentary on ŚSū 2/7 (‘the awakening of 
the Wheel of Matrka’), where he briefly describes the progressive development of the 
letters of the alphabet. Matrka — the Little Mother — is the Goddess of the alphabet, the 
fifty letters of which constitute her body. See below, 3/198-200ab. 

58 Above, 3/153cd (153ab). 

?? Literally ‘division’ — bheda and ‘the absence of division’ — abheda. The ‘division’ 
between one thing and another is the relative distinction between them, i.e. one is not the 
other nor are they anything else. So ‘bheda’ can also mean ‘differentiation’ as well as 
‘duality’. The privative prefix ‘a’ of ‘abheda’ means that it is not *bheda'. Positively 
stated it means ‘oneness’ as absence of difference, separation, differentiation, and duality. 
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‘Nonduality’ (is the state of the other group of four). This is because its sole 
nature is the radiant energy (tejas) of the power (Sakti) (of consciousness) as it 
arises from the power of the will. 

It has been established just now that the group of letters from K to H is 
vitalized (anupranita) by the vowels. In order to explain this, he says: 


sed wgvfsmd aed waa FT | 
aAa esum ad: fre 1 ec I 


ittham yad varnajátam tat sarvan svaramayam pura | 
vyaktiyogád vyafijanam tatsvarapranam yatah kila ll 184 Il 


In this way, before it becomes manifest, that whole group of letters 
consists of the vowels. Therefore, a consonant (vyafijana) (is so called) 
because these vowels are its very life breath, (as it is their manifestation) 
(vyañjana).™ (184) (183cd-184ab) 


‘In this way’, that is, in accord with the principle (niti) stated previously, 
‘that whole group of letters’, which has been described, ‘before’ it emerges (out 
of consciousness) ‘consists of the vowels’. In its (inner) form it is present within 
the vowels as a potency (sakti),"' otherwise it could not manifest in this (outer) 
form by the conjunction and disjunction of this and that (vowel in the manner 
described). This is the overall sense. 

Thus, that group of letters is made manifest (vyajyate) (by the vowels) as 
an externally manifest reality (sar), and so (this group of consonants) is called 
vyafijana (‘manifestation’), (The consonant series and the corresponding twenty- 
five principles it represents) is not a novel product (utpádya) because it exists 
previously also as the vowels. (A question arises at this point): is this reality 
(tattva) such because of the proximity of the agent of manifestation (vyafijaka) 
(that is, the vowels) and that which is to be made manifest (vyangya) (namely, the 
consonants) and not otherwise? With this doubt in mind, he says (that this is so) 
‘because these vowels are its very life breath’. This group of manifest 
(abhivyakta) letters is vitalized (anupranita) by the vowels; otherwise, devoid of 
vowels (anacka), it could not be uttered.°”? 

And so, in this way, it is said that ‘the vowels are the root cause of all the 
letters’. He says that (in the following verse): 


The Group of Six Vowels A, A, I, I, U and Ü 
et rde Ae Roald i 
TEdddmqg Twa À Neun QRA: cy dd 


590 


Vowels make consonants manifest; they cannot be pronounced without them. 
Accordingly, consonants are called ‘vyafijana’, which literally means ‘manifestation’. 

?! Read evüntahsaktyátmanà for evantah saktyátmanà. 

See note 3,543. 
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svaranam satkam eveha miilam syād varnasamtatau | 
sad devatàs tu tà eva ye mukhyah süryarasmayah M 185 Il 


Just the group of six vowels (A, A, I, I, U and Ü) alone is the root (of 
all the others) here in the series of letters. They are six deities who 
correspond to the principal rays of the Sun. (185) (184cd-185ab) 


The ‘group of six’ consists of the (vowels) beginning with A and ending 
with Ü. The word ‘just’ serves to distinguish them from the other vowels. The 
sense is that the form of those (other vowels) also is only the unfolding 
(development) of this (group of six vowels). It is said in this way that these six 
(vowels) are the light (of consciousness), which serves to make the other vowels 
manifest. Thus, because their nature is Light, it is also said elsewhere with 
reference to them that ‘the rays of the Sun are the six deities’. Accordingly, he 
says: ‘they are six deities . . .' etc. As is said: 


‘(The six goddesses) are Dahani (Burner), Pacani (Cooker) Dhümrà 
(Smokey), Karsini (Attractive), Varsini (Rainy), and Rasa (Tasty)." 


They are the ‘principal’ (rays of the Sun) because the powers to burn and 
the rest (embodied in these six) are established in the Light (of consciousness) 
alone. As is said: 


“Here, only six vowels are said to be the principal ones and the root cause 
(of the others). Their form is Light and so should be known to be the rays of the 
Sun.” 


It is possible for (the vowels) to possess a lunar form also, not just a solar 
one. Thus, he says: 


SOT WHT Ad: | 
ada AAAA wad are ay: IREE d 


sauranam eva ra$minàm anta$ candrakala yatah | 
ato ‘tra dirghatritayam sphutam candramasam vapuh | 186 II 


Insofar as the digits of the Moon reside (by reflection) within the rays 
of the Sun, thus the three long vowels here (in this context) have an evidently 
lunar nature (vapus).™ (186) (185-186ab) 


7" In his commentary on the Pardtrisika, Abhinava explains: "That (series) is the Supreme 
Lord Bhairava's two powers (i.e. the groups of short lunar vowels — A, I, U, and the long 
solar vowels — A, I, Ü). The function of the first is to fill its own nature and so it is ‘full’. 
It is never separate from the energy of the Moon, and so as it abides together with (saha) 
Uma (Siva's consort, which is that energy), its nature is Soma (the Moon). This (creative) 
activity (kalaná), called ‘will’ (iccha), is the state of repose in its own inherent bliss 
(svanandavisranti), and is called the Great Creation (which is consciousness as the source 
of all creations in the past, present and future). . . . The second (energy) is (on the 
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This has already been established before and so there is no need to do so 
again here. 

Surely (one may ask.) all existing things are different from one another, 
so how can the digits of the Moon arise within the rays of the Sun? With this 
doubt in mind, he says: 


Waa Ae Fae spe SES ATT |d 

Sha ares Afara: 1 $66 d 
qa fe iva zd agra fe aa | 

ad wat a Wie: SRT TAA 66 di 


candras ca nama naivanyo bhogyam bhoktus ca náparam | 
bhoktaiva bhogyabhàvena dvaividhyat samwvyavasthitah || 187 Il 
ghatasya na hi bhogyatvam svar vapur mátrgar hi tat | 

ato matari ya rüdhih sásya bhogyatvam ucyate 188 || 


The Moon is not different (from the Sun), and the object of 
enjoyment is not different from the enjoyer. It is the enjoyer alone who 
abides as the object of enjoyment (bhogyabhava), because he is two-fold (as 
both the enjoyer and enjoyed).™ It is not the intrinsic nature of a jar to be an 
object of enjoyment, (its objectivity is) present in the subject (upon which it 
depends)."5 (The jar's) objectivity is thus said to be its resting within the 
subject. (187-188) (186cd-188ab) 


‘The Moon is not different’ from the Sun, because it is its object of 
enjoyment. The object of enjoyment is said to be the object of knowledge 
(prameya). The intended sense is that the object of knowledge is subordinate to 
the means of knowledge, and so is not separate (atirikta) from it. And that object 
of enjoyment, which is such, should also not be separate from the enjoyer, 
because in fact all entities rest within the experiencing subject, and so the enjoyer 


contrary) ‘empty’ (riktā), because it IS (engaged in) expelling (recana) the totality of 
(outer) phenomena, which is its own nature, and so by expelling that, it is ‘thin’ (rsa). Its 
function is to cause the sphere of phenomena to flow forth (from consciousness) 
(prasarana) and illuminate (prakasana) (it). It is the Sun, and its nature is the desire to 
withdraw the (immanent) consciousness of Kula, which is its own nature. (As such,) it is 
the energy of the Great Destruction (mahdsarnharaSsakti), called knowledge. 

Again, the activity of creation and destruction may be reversed in relation to so- 
called phenomenal being (bhdvakhyarh rüpari) or our own consciousness, as each one of 
them possesses within itself the nature of the Sun as well as that of the Moon, (as can be 
ascertained) by the close examination (paryalocand) of (their) flow (prasara) and 
(tranquil) nature prior to that.' PTv p.170 
** Cf. Sp.Ka 29: bhoktaiva bhogyabhdvena sada sarvatra saristhitah ‘It is the enjoyer 
alone who always and everywhere abides as the object of enjoyment." 

55 The jar becomes an object of knowledge only when a perceiver perceives it. Thus 
‘objectivity’, in the sense of being an object of cognition, is derived from the subject. It is 
not an intrinsic quality of the object. 
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himself manifests in both forms. This is the point. Thus, he says: ‘it is the enjoyer 
alone who abides as the object of enjoyment’ and so on. 

Surely (one may ask,) as they are contrary (to one another), how can the 
object of enjoyment and the enjoyer be one? With this doubt in mind, he says: ‘it 
is not the intrinsic nature of a jar to be an object of enjoyment’ and so on. (An 
object) such as a jar does not (in itself) possess the status of an object of 
knowledge; (objective) perceptibility (jfieyata) is not its own (intrinsic) attribute. 
If that were to be so (that is, if perceptibility were to be a property of the object), 
its (perceptibility would be the same) for all without distinction, and so everybody 
would be omniscient. Therefore, (perceptibility) is an attribute of the perceiver, 
because it is by virtue of the arising of his knowledge of the nature (of the object) 
that (its) special (atiaya) (specific nature) is perceived.” Thus, it is said that the 
repose of the jar etc. within the perceiver is its status as an object of knowledge." 
As is said: ‘the object of enjoyment is not different from the enjoyer’. 

He now applies this (insight) to the subject in hand. 


aa Ta: | 
wgzwweb we draftees qup iece d 


anuttaram paramrsyaparamarsakabhavatah | 
sanghattariipatam prüptam bhogyam icchadikam tathà \\ 189 I 


When the Absolute (A) has assumed the form of a couple in union 
(sarnghatta) by virtue of its (two-fold) state as (both) the object of awareness 
and the subject who reflects upon it, (it becomes) an object of enjoyment 
(that is, Bliss, A), The same is the case with the will (I) and the other 
(vowels).* (189) (188cd-189ab) 


?* |f perceptibility were to be an intrinsic attribute of the object, it would be perceived by 
every perceiver at all times. Thus, it must be a quality of the subject, because it is by virtue 
of the arising of the knowledge of the nature of the object in the subject that it is 
perceived. This is why objectivity is said to be the repose of the external object of 
knowledge within the knower. 

5" In other words, the objectivity of an entity exists by virtue of its relation to the 
subjectivity of the subject. The object perceived by the subject ‘rests’ in it, in the sense 
that it is known within the subject. The perceiver is not just ‘within’ the body or mind. The 
subject is the expanse of consciousness that lights up as all that manifests within it and is 
known to it. The ‘enjoyer’ is the same consciousness experienced as an individual 
perceiver who identifies with a particular body and mind. Despite this mistaken 
identification, consciousness remains pervasively present as the subject that perceives 
everything within its expanse, at one with itself. An entity that is totally independent of 
consciousness can never be an object of knowledge. To be an object of knowledge, it must 
be related to the perceiving consciousness, and that can only be possible if it shares a 
common nature with consciousness. Thus, at the level of the ‘enjoyer’, i.e. the individual 
perceiver, consciousness has two aspects — the enjoyer and the object of enjoyment. 

?* According to basic rules of phonemic combination, when a simple short vowel, that is, 
A, Land U, comes in contact with another short vowel of the same kind, they fuse to form 
the equivalent long vowel. Thus A + A = A,1+1=Tand U + U =U. These vowels, which 
also belong to the vowel series, are here understood to represent their corresponding forms 
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The Absolute, characterized as (A), the first letter (of the alphabet), is the 
supreme nature.*” Once it has manifested within itself the state of the enjoyer and 
the object of enjoyment and ‘has assumed the form of a couple in union 
(samighatta) , because (the two) are mutually intent on one another, it is said to be 
‘the object of enjoyment’. Otherwise, there would neither be subjectivity 
(bhoktrtva) nor objectivity (bhogyatva), because they depend on one another. 
Thus, by the union of two letter As, objectivity, characterized as the letter A, 
arises. This is the meaning. 

Undertaking to talk about the (nature of the) object of enjoyment here (in 
this context), it is principally discussed in terms of that (Anuttara). When the Will 
(I) and Expansion (U) also attain the form of a couple in union (sarighatta) within 
themselves in the same way as the enjoyer and the object of enjoyment, they 
assume the nature of the object of enjoyment as Sovereignty (aisana) (I) and 
Decrease (ünatà) (U), (respectively). Accordingly, it was well said (before) 
that: ‘thus the three long vowels here (in this context) have an evidently lunar 
nature (vapus)' 

Surely (one may ask,) let the object of enjoyment be such, there is nothing 
wrong in that. However, if the enjoyer has many forms, that would undermine 
(your) nondual (view of reality). Does this not refute your own philosophy? With 
this doubt in mind, he explains that the status of will etc. is as the object of 
enjoyment, certainly not as the enjoyer. 


aya isa WE d 
FARÀ TEST T HAT d ?4o I 


anuttaránandabhuvam icchadye bhogyatam gate | 
sarndhyaksaranam udayo bhoktrriipam ca kathyate VW 190 || 


The emergence of the diphthongs, which is said to be the enjoyer, 
takes place when the will and the rest become objects of enjoyment of the 
states of the Absolute (A) and Bliss (A). (190) (189cd-190ab) 


of reflective awareness, which are ‘doubled’ as the couple, which is the unity within 
consciousness of both subjective and objective aspects of the Absolute, Will and 
Expansion of the power of knowledge as Bliss, Sovereignty and Decrease, respectively. 
The presence of objectivity in this way explains why these vowels are represented by the 
Moon. The Moon is the symbol of objectivity because it ‘shines’ by the light of the means 
of knowledge (for example the senses), just as the moon shines by the reflected light of the 
sun, 

59 The noun ‘anuttara’ is masculine. In this case, Jayaratha takes ‘anuttara’ to be an 
adjective, agreeing with the neuter 'rüpam' — ‘form’ or ‘nature’. Thus ‘anuttara’ here 
means ‘the most excellent’, or, as Jayaratha glosses, ‘supreme’ nature. 

% The object of enjoyment of Anuttara (A) is Bliss (A), that of the Will (1), Sovereignty 
(D, and -+that of Expansion (i.e. Knowledge) (U), Decrease (U). 

“l Above, 3/186cd (186ab). 

%2 The diphthongs are the vowels AI and AU. They are formed from E and O by adding 
the letter A or A. Similarly, E and O are formed from I and U by adding A (not A, because 
the result would be AI and AU). We have seen that A and A (the Absolute and Bliss), the 
Light of consciousness and its reflective awareness as ‘I’, are a kind of pure subjectivity 
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Although the will and the rest are enjoyers with respect to themselves, 
even so, with respect to the Absolute, their subjective status? comes to rest. Then 
‘the diphthongs emerge’, that is, they are emanated (from consciousness). One 
should understand the use of the plural (when he says), ‘of the states of the 
Absolute (A) and Bliss (A)’, to be with respect to (their) manifestations, and this 
emergence (of the diphthongs) takes place when subjectivity predominates. 
Accordingly, he states that it ‘is said to be the enjoyer’. Thus, here (in this state 
of awareness), the will and the rest are in a secondary (subordinate state with 
respect to the subjectivity of the Absolute and Bliss). This then is the difference 
between the semivowels and the diphthongs, even though (they both) equally 
consist of the union of the will etc. and the Absolute. In the case of the 
diphthongs, the Absolute is predominant and the Will etc. are subordinate, 5 
whereas in the case of the semivowels, the Absolute is subordinate and the Will 
etc. are predominant. It is established (siddha) in this way that the Absolute itself 
is the one, supremely real enjoyer. As it is self-luminous, it is not possible for it to 
bear even the faintest trace of objectivity within itself, so how can it be an object 
of enjoyment? On the contrary, it is the Will and the rest that are the object of 
enjoyment. Thus, it is they that are the object of enjoyment (not the Absolute). 

Thus, he says: 


APRA Sat ha wemd |a 
poner vrata wq vara WEST 1292 1 


anuttaránandamayo devo bhoktaiva kathyate | 
icchüdikam bhogyam eva tata evasya $aktità \ 191 Il 


It is said that the enjoyer himself is (in the highest sense) God, Whose 
nature is the Absolute (A) and Bliss (À). The will and the rest are just the 
object of enjoyment, and so (for that very reason are) His empowered state 
(Saktita) (also). (191) (190cd-191ab) 


Although Bliss (À) is the object of enjoyment (bhogya) (of the Absolute), 
it is not separate from the Absolute (A), and so is also the enjoyer. In order to 
explain this clearly, (he also) mentions Bliss here (in this context). (In the 
expression) ‘just the object of enjoyment’, the word ‘just’ serves to (emphasise) 
that (the object is) separate (and distinct) (vyavaccheda) from the enjoyer. The 
subjectivity (of the powers of the will etc.) with respect to Sovereignty (1) and the 


devoid of an object. Their added presence generates the subjectivity of the individual 
'enjoyer', who acts in the outer world and experiences it. Conversely, this kind of 
subjectivity is subordinated to the pure subjectivity of the will and knowledge represented 
by the basic vowels, I and U, that come just after the Absolute (A) and Bliss (À), and so 
are objective with respect to them. 

3 Read bhoktrtà for bhogyatà. 

Read gunibhütam for gunabhütam. 

55 Read —bhiitecchadikani for -bhütecchaküni. 

5*5 The Lord's energies constitute His empowered state or states as Sakti (saktitd). This is 
what is meant by objectivity at this level. 
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rest mentioned (previously) is not ultimately real. (Although) essentially the 
object of enjoyment, (they appear to be the enjoyer only) because they are 
imagined (kalpana) to be such. And ‘so (for that very reason), because (they 
are) the object of enjoyment, objectivity itself is the state of the energy (of 
consciousness) (Saktitva)."" With this same intended (sense) (we read in the 
Maigalasastra): ‘His powers are the entire universe, while the Great Lord is the 
possessor of power.'** 

Surely, in this way (one may ask,) does this not again entail that the 
enjoyer and the object of enjoyment are two (separate realities)? With this doubt 
in mind, he says: 


Sir ane vL Uu NRW Szene FEE: | 
aa: woot fep wm fae $3 di 


bhogyam bhoktari linam ced bhoktà tad vastutah sphutah | 
atah sannam trikam sáram cidisyunmeganütmakam | 192 || 


If the object of enjoyment merges into the enjoyer (as it must in order 
to be experienced, and so is not independent of him), it is in reality (nothing 
but) the enjoyer which, clearly evident, (alone remains). Thus, the essence of 
the six (vowels A, A, I, I, U and Ü) is the triad (frika) consisting of 
consciousness (A), desire (isi) (I) and expansion (U). (192) (191cd-192ab) 


Here (in this world), the object of enjoyment cannot acquire even 
existence (sartá) within itself without the enjoyer,”” so how can it be an object of 
enjoyment (at all)? If it (is such because) it rests in the enjoyer, then all that 
remains is just its enjoyer. There is no object of enjoyment at all that is separate 
from it, Thus, it is the enjoyer himself that unfolds directly (as both), and so the 
doctrine of nonduality is not compromised at all. In this way, each of the three 
long (vowels), which are the object of enjoyment, rest in (their corresponding) 
three short (vowels), which are the enjoyer. Thus, the three short (vowels) (that is, 
A -~ Anuttara, I — the Will and U — Knowledge) are the primary basis (pradhàna) 
(of the rest).°"° This is the overall sense (tatparya) (of this verse). He says that 


“ We have seen that the will (I) is the subject with respect to the power of Sovereignty. 
But it is the object with respect to the Absolute. Subjectivity and objectivity are such in 
relation to each other, neither has any independent existence beyond the notion formed of 
consciousness and its contents one with it, as related this way. This does not mean that 
they are illusory notions. Although they are not ultimate (paramarthika), they are not 
unreal. Consciousness is a multi-layered reality generating and withdrawing the lower 
layers, more or less distant from the ‘ultimately real’ one, which is what they all are. The 
oneness of consciousness is maintained because all the forms, layers and dimensions of it, 
including subjectivity and objectivity, are its powers. 

“ See above, note to TAv ad 1/11 1cd-112ab (112). 

Literally: ‘Here the object of enjoyment does not dare to acquire (even) just existence 
within itself without the enjoyer.’ 

*? Concerning the three primary vowels, short and long, see above, note 3,251 to TAv ad 
3/16-77ab (3/76cd-77). 
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(with the words beginning with) ‘thus.. Consciousness’ (here means) the 
Absolute and ‘desire’, the will. 

Surely (someone may object that,) because the enjoyer is multiple, the 
doctrine of nonduality is compromised in this way also. Thus, is that state itself 
not the defect (in this view of nonduality)? With this doubt in mind, he says: 


The Triad A I U 


aea fad mga wi E: | 
afore Teer qeip ws: wird 123 0 


tad eva tritayam prahur bhairavasya parari mahah | 
tat trika paramesasya pūrņā saktih pragiyate V 193 Il 


(The wise) say that that same group of three is Bhairava's supreme 
glory."' That Triad (Trika) is proclaimed to be the Supreme Lord's power in 
all its fullness. (193) (192cd-193ab) 


"That same group of three', namely, the Absolute (A), Will (I) and 
Expansion (U) mentioned previously, of *Bhairava', (the one) reality which is 
full (and complete) because it does not depend on anything else, ‘(the wise) say’ 
is the ‘supreme’ radiant energy (tejas) of the power that fills the universe, for (it 
is said that): 


“Moreover, (the fact that) He possesses many powers amounts to (His 
inseparable) union with that (one) power alone.'*? 


In accord with this and other teachings imparted previously, that very 
‘Triad’ (Trika) is Being (sar) which is full (all-inclusive) and (compactly 
inwardly) united (sarhghattita). It is the ‘Supreme Lord's power’, characterized 
as (His) freedom (svatantrya), considered everywhere (in this teaching to be the 
most excellent), as it is that from which this unfolding (flow) of the universe of 
words (vacaka) and (the things they) denote (vácya) (originates). The sense is that 
this Triad (Trika) encompasses all things.*^ 


?'! This is exactly the way the freedom of the Light of consciousness, which manifests as 
the fifty forms of phonemic reflective awareness, is described. See above, 3/1. This line is 
quoted in TÀv ad 33/22-24 and 3/192 (191cd-192ab) is quoted below ad 3/248cd-249. 

*? Above, 1/67cd (68cd). 

6 sarvaksepena vartate — literally ‘abides drawing together everything’. Although the 
word ‘trika’ can also be used in a non-technical sense simply to mean ‘triad’, the allusion 
is to the Trika principle, that is, reality itself. The school is called Trika because the whole 
of reality is triadic. It can be explained in all respects with reference to the unity of just 
three basic principles, which in one way or another encompass all others. Together they 
account for every possibility and level, and represent the all-encompassing plenitude of 
the one reality that encompasses the three as the ineffable, inexplicable oneness, which is 
understood to be the fourth. See Dyczkowski 1987: 176 for a chart of the major triads and 
the fourth transcendent beyond them. 
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He says that: 


wafer oat feria | 
Ramar À STAIR 11 28% |Éi 


tenaksiptam yato visvam ato ‘smin samupasite | 
visvasaktav avacchedavandhye jatam upāsanam | 194 || 


As everything (visva) is encompassed by that (triad), when this is 
properly worshipped, He who is the possessor of all powers and free of 
limitation is (truly) worshipped. (194) (193cd-194ab) 


As all this ‘is encompassed’ by (this) Triad (Trika), he who has 
penetrated into (this) Triad (Trika), which is the Supreme Reality that is solely the 
power of the freedom (svdtantryamatra) (of Bhairava's divine consciousness), is 
free of limitations (anava-cchinnasvabháva). Thus, in accord with the dictum that 
‘Siva’s power (Saivi) is said here (in the scriptures) to be (His) mouth (which is 
the entrance to the realization of one's own Siva nature), he effortlessly 
penetrates by means (of this Triad) into the powerholder also, who is full (and all- 
inclusive). This is the meaning (of this) statement. 

Moreover, all this which is encompassed (within Trika) is essentially its 
unfolding expansion (sphárasára) and is not subject to limitation. Accordingly, he 
says: 


say fena aaa wert | 


ity esa mahimaitavan iti tàvan na Sakyate | 


(However,) it is not possible (to say) that (even) this is the (full) extent 
of (His) glory, for it is impossible to determine its extent. (195ab) (194cd) 


‘It is not possible’ to delimit (and discern the Lord's powers 
individually). Thus, He, the Lord Himself Who is the Absolute (anuttara), has 
assumed the form of all things by (the power of His) own freedom (svatantrya). 
Accordingly, he says: 


The Lord United with Emission is All Things as the Fifty Energies of the 
Letters 


THN Wd: PASAT: 11.284 |di 
fairs penearemrat AETR: | 


tasmád anuttaro devah svàcchandyànuttaratvatah V 195 || 
visargasaktiyuktatvat sampanno vi$varüpakah | 


é VBh 20d; also quoted in TÀv ad 1/1, 1/73 (74), 3/172 (171cd-172ab), 6/252ab Q51ed) 
and 29/273cd-274ab. 
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Therefore, God Who is the Absolute (anuttaradeva), by virtue of His 
absolute freedom, and because he is united with the power of emission, has a 
cosmic form (visvarüpaka) (and is all things). (195cd-196ab) 


(The Deity) is free and absolute because (of His) union (yoga) with the 
power of emission.*5 The power (sámarthya) of (the Lord's) freedom is in (His) 
emission, because it is (His) capacity to perform the five functions (of emitting, 
sustaining, and withdrawing (all things), as well as gracing and obscuring (the 
individual soul)). (Thus,) the power of the Absolute is (rightly) called ‘emission’ 
(visarga). As was said previously: 


"The Supreme Abode - the Absolute (Anuttara) — is called Akula, 
whereas the emission of that Lord is called Kaulikisakti.'*' 


Surely (one may ask,) in (His) cosmic form (as all things) in this way, (the 
Lord) is many. Does this not compromise (your view of) nonduality? With this 
doubt in mind, he says: 


vd parameter: 248 d 
fmi warum. meus Af: | 


evar paricaSadamarsapiirnasaktir mahesvarah \\ 196 I 
vimarsatmaika evanyah Saktayo ‘traiva nisthitah | 


In this way, the Great Lord, Whose power is full because of (these) 
fifty (forms of) reflective awareness, is only one and His nature is reflective 
awareness. (All) other powers are included here (within them).*" (196cd- 
197ab) 


The ‘fifty (forms of) reflective awareness’ are (the letters) beginning 
with A and ending with KS. (He is) *one', because there is no difference (bheda) 
between power and the powerholder. Surely (one may ask.) it was said before that 
(His) powers are unlimited, so how does that square with (saying) that they are 
(just) fifty, which is a fixed limit (on their number)? With this doubt in mind, he 
has said that ‘(all) other powers are included here (within them)’. The ‘other’ 
(powers) arise by the union and separation of these (fifty letters that constitute all 
words, such as,) for example, ‘ghatah’ (jar) and ‘patah’ (cloth). (They are all) 
‘included here (within them)’ because no (other) separate (atirikta) (form of) 
reflective awareness is logically possible apart from (these) fifty. 


95 Thus, according to Jayaratha, we should translate: ‘therefore, because God Who is the 
Absolute is united with the power of emission, (He is endowed) with freedom, and (His) 
state is absolute and so has a cosmic form." 

*'* Above, 3/143cd-144ab (143); also quoted below ad 5/67cd-68ab (67). 

*" The Lord's powers are innumerable. They are formed by the coming together and 
separation of the energies of the letters that make up words. 
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Thus, (for example.) by counting in due order the half measures (of the 
letters), the goddess consisting of eighty-one parts will also be included in the 
fifty letters. Accordingly, he says: 


The Goddess with Eighty-one Parts, Sabdarasi, Matrka and Malini 


warfare eat aaa 2e od 


ekasitipada devi hy atrantar bhüvayisyate || 197 Il 


(Thus,) the goddess consisting of eighty-one parts (pada)"* will be 
included here (in the fifty letters). (197cd) 


*Will be included', that is, will ultimately be included in that (series of 


fifty letters). As he will say:°” 


‘It is said that the time (that is, duration) of the thirty-three consonants is 
half a measure (ardhamátra) (each), the five short vowels one measure (each) 
(mátrà), the eight long ones two (each), and the prolated L, three. These are the 
eighty-one half measures (mdtra) taught (to us) by our teacher. It is on this basis 
that the Lord has taught the mantra consisting of eighty-one (parts). The Goddess 
who consists of eighty-one parts is Sakti, who is said to be Siva by nature." 


Surely (one may ask,) as (all) other (forms of) reflective awareness are 
included here, the fifty (forms of) reflective awareness are the main ones. Does 
this not once again entail that they are a limited fixed (number)? With this doubt 
in mind, in order to clarify that (this unified reflective awareness in these fifty 
forms) cannot™ assume (any) limitation, and to clarify that (other divisions) are 
not real (in themselves), he explains how the particular (forms of reflective 
awareness) arise (collectively) by association (yoga) with each particular 
(corresponding) limiting adjunct. 


umian meN: a aa: | 
sar aes R APT 1282 |i 


*'5 The Vyomavyüpin Mantra, which consists of 81 parts (pada), is well known in many 
Siddhantas. It consists of a series of salutations to Rudra with various names, the first of 
which is Vyomavyápin — ‘he who pervades the Sky (of consciousness’ — from which is 
derived the name of the whole Mantra. See the Appendix to Chapter Thirty, where the 
complete Mantra is recorded. Concerning this Mantra, see below, note to 6/227. There, the 
same reference to the energies of this Mantra recurs. Here in Sambhavopaya, this, one of 
the most important Mantras of the Siddhànta, is integrated into the 50 forms of reflective 
awareness that constitute supreme subjectivity. In Chapter Six, that deals with the cycles 
of time projected into the breath and so teaches an Anavopaya, it appears in its form as 
energies, again associated with the alphabet, but there as units of measure of the resonance 
of the Unstruck Sound of the flux of the breath. Conscious of the parallel, Jayaratha quotes 
the relevant verses from the Tantrdloka there. 

*? Below, 6/226-228ab (225cd-227cd). 

*? Read avacchedadhünasamarthyarn for avacchedàdhünásámarthya. 
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aT wentragere faeere] went | 
maamiri 129% 1 
wbartedt g aa Teen | 


ekamarSsasvabhavatve Sabdarasih sa bhairavah | 
amrsyacchayaya yogat saiva Sakti§ ca mátrkà ll 198 || 
sā Sabdarüsisanghattàd bhinnayonis tu malini | 
pragvan navatayamarsat prthagvargasvarüpint || 199 || 
ekaikamarSariidhau tu saiva paficasadatmika | 


Bhairava Who is the Assembly of Sounds (Sabdarasi), (abides) within 
(the ‘I’ consciousness which is) the state of the essential nature (svabhavatva) 
of the one reflective awareness (of pure ‘I’ consciousness). And (His) power, 
that is, Matrka, is (the state which arises) by (His) association with (just) the 
shade (that is, a subtle trace,) of the object of awareness."' This (power) 
becomes Malini, in which the (seed vowels) are mixed in with the matrices (of 


“1l The body of Bhairava as the Assembly of Sounds (Sabdarasi) consists of the fifty 
letters of the alphabet arranged in the normal alphabetical order. Each letter is governed by 
a Bhairava, who presides over some part of the body of the Bhairava of the Assembly of 
Sounds (Sabdarasibhairava), Mātykā is the Goddess, the female counterpart of this 
Bhairava, who, like him, consists of the letters of the alphabet (see below, 15/116cd-120). 
Just as the letters of Bhairava’s body are fifty Bhairavas, that of Matrka are fifty Yoginis 
(who are also called Mátrküs). Matrka embodies the powers of fifty forms of reflective 
awareness symbolized by the letters. As these develop into the objective sphere, Matrka is 
said here to be affected by ‘the shade’ of objectivity, Cf. below 15/130cd-131ab: ‘Matrka 
is the power, one with Bhairava in His form as the Assembly of Sounds. The various 
aspects of objectivity in it are not yet manifest but are yet to come, thus it is called Matrka 
(lit, ‘Little Mother’), because (this energy) contains in a potential state (the manifest 
universe, like an expectant) mother.’ The fifty phonemic deities of Sabdaràsi Bhairava are 
also commonly deposited along with those of Malini (see below, 15/130cd-133ab), 
another alphabet goddess. In this way, Siva and Sakti, which they represent (see below, 
33/20-21), are united in one body. 

Abhinava is continuing to explain the nature of the letters collectively. What he 
says here would be immediately meaningful to those who perform or are even just 
acquainted with the ritual of Trika and related schools. Specifically, he is explaining here 
in his elevated terms the relationship between three sets of depositions (nyása) of letters 
on the body. These are visualized on the parts of one’s own body (or may sometimes be 
projected onto that of another person), corresponding to those of the deity. This is a way 
of purifying the worshipper’s body and preparing it and him for identification with deity 
in order that, made one with it in this way and other ritual procedures, he can worship the 
deity. Each letter is deposited on the body by touching or imagining that part and 
repeating a mantra which contains the letter and invokes the deity of that letter and 
sometimes also a sacred place associated with it. Projecting the alphabet onto the body in 
this way is very common practice. They may be projected together onto the body, one 
after another, in this or another sequence. Abhinava explains here how that procedure 
reflects what is happening within consciousness in relation to its manifestation of 
objectivity. 
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the consonants), by coupling with the Assembly of Sounds.” (Then again) 
she (assumes) the nature (of the nine) individual classes of letters? by the 
application, as before, of a nine-fold act of reflective awareness. When a 
reflective awareness of each individual (letter finally) affirms itself, this same 
(power assumes) the nature of the fifty (forms of reflective awareness). 
(198-200ab) 


(There is only) ‘one ((form of) reflective awareness)’. As (Bhairava’s ‘T 
consciousness is purely subjective, and so) devoid of (any) object of awareness, it 
is alone (nihsahaya lit. ‘without companion’). ‘Reflective awareness’ (amarsa) is 
(both) the act of reflective awareness (ámarsana) and the perceiver (pramátr) who 
reflects (paramarsaka).*^ It is the fifty letters (that form by a progressive non- 


5? The letters in the Malini alphabet are not in the same serial order of the normal Sanskrit 
ied in Matrka. The consonants and vowels are mixed together (cf. below, 
the Goddess Para, the supreme goddess of the Trika. Other Goddesses, 
Tripura, for instance, are related to the Matrka alphabet, rather than Malini. The mbly 
of Sounds and Mátrkà are very well known to a wide range of Saiva and Sakta schools, 
whereas Malini is much less so. Indeed, when we come across it in other traditions, 
especially when it is substantially present there, it is a clear sign of their close relationship 
to Trika Saivism. A cardinal example is the tradition centred on the goddess Kubj who 
is also identified with Para as Malini, and so it is not surprising that the M. alphabet is 
an important part of the Kubjika rites and Mantras. Concerning the Malini order of the 
alphabet, see below, 15/121-145. The sequential order of the letters of the Malini alphabet 
is listed below in 15/121-125ab. 

5? The nine classes of letters, as we have seen, are in due order: 1) vowels, 2) gutturals, 3) 
palatals, 4) cerebrals, 5) dentals, 6) labials, 7) semivowels, 8) sibilants, and 9) the conjunct 
letter KS. Classes 2 to 6 include also their corresponding nasals. 

® By ‘as before’ is meant, in the previous exposition of the development of the letters. 

55 At the initial level, the letters that constitute the body of Bhairava, arranged from to A 
to H, are His pure ‘I’ (ahar) consciousness. As usual, the male polarity is transcendent, 
beyond manifestation and objectivity. The fifty energies of the fifty limbs of pure ‘I’ 
Bhairava consciousness are the aggregate of His powers, that generate, constitute and 
contain the universe of manifestation within and one with consciousness. Finally, the two 
combine. Male vowels and female consonants mix. The initial state of withdrawal of the 
ideal cosmos pours out as impregnating seed into the receptive womb-like consciousness 
of objectivity and duality. Fertilized in this way, the energies of the letters go on to 
develop in two stages. First comes the collective articulation of the letters in their nine 
corresponding spheres of emanation; then the forms of reflective awareness are clearly 
delineated, one by one. Thus, we have come full circle in yet another aspect of the same 
self-perpetuating cycle of ‘I’ consciousness. 

6 The perceiver reflects on its own subjectivity as the self-reflective awareness of ‘I’. The 
perceiver also reflects on all that manifests objectively as ‘this’. Both aspects of reflective 
awareness, inner and outer, unfold through and as the fifty phonemic energies of Speech. 
Inwardly, most fundamentally, they are embraced within the one pure ‘I’ consciousness, 
which thus articulates itself, as it were, as the inner —"utterance' (sabdana, jalpana) of 
Supreme Speech (para vac), which is free of all delineating conceptualization. Directed 
outwardly, the Speech of reflective awareness articulates progressively from the 
supramental intuitive level to the mental, and then out into audible speech. Both are 
Speech; the former free of notions, thought constructs and mental representations, the 
latter their very substance. These are the phases of the wave of the act of reflection of the 
perceiver who ‘reflects’. See below, note to 4/126. 
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temporal process of) ‘enumeration’ (sarikalana)’ ‘within (‘T consciousness, 
which is) the state of’ that ‘essential nature’ called ‘Bhairava Who is the 
Assembly of Sounds’. 

‘(His) power, that is, Matrka, is (the state which arises) by the 
association’ (yogāt) with the object of awareness. (Within) that same Mātrkā, ‘by 
coupling with the Assembly of Sounds’, that is, by the oneness of power and the 
powerholder, brought about by their mutual (progressive) mixing, like salt and 
sour gruel (drandla), the matrices (yoni), that is, consonants, are (interspersed 
and) conjoined (bhinna) with seed (vowels). As Her nature is such, (She is called 
Malini for three reasons). 1) (The letter) ‘M’ (of the name Malini) represents (the 
objective universe of) denoted meaning, (vdcya) which is the counter-correlate 
(pratiyogya) (of the perceiver, who is the denotator — vacaka). Alani is (the energy 
that) contemplates it (vimarsikd).°* 2) (Malini in the sense of) malate (‘she 
holds’), sustains (dhatte) the universe within (Her) own nature. 3) (In the sense 
of) málayati (‘she possesses’), (She) internalizes everything, and so is called 
Malini.” 

(Malini is the alphabet) that begins with (the letter) N and ends with PH. 
It is a state of (Matrka) which is such because its seed (vowels) and matrix 
(consonants) are unstable (visarnasthulatvat), as the consonants are mixed (with 
5" (Then by the application of the nine-fold state of reflective 
she assumes) ‘as’ said ‘before’, the form (of the nine classes of letters, 
divided into groups of) sixteen (vowels), five groups of five (consonants), two 
groups of four (consisting of the four semivowels and three sibilants and H), and 
one (the letter KS). That is said (in the Malinivijayottara): 


©? The term sarhkaland literally means ‘enumeration’. The fifty forms of reflective 
awareness that constitute Bhairava’s inner nature emerge progressively, as it were, within 
the one pure reflective awareness of His own ‘I’ consciousness, which is at once the act of 
reflective awareness, the agent of that act, and the reflective awareness itself, Together 
this timeless activity forms and is this same ‘I’ consciousness. This is how Abhinavagupta 
explains the nature of Bhairava as the Assembly of Sounds. 

** The name Malini simply means ‘she who (wears) a garland’ (mālā). It happens to be 
the name of women who belong to the mali caste, the members of which earn a living 
growing flowers and making garlands. In Orissa and other parts of India, mdlinis are 
particularly sought after as midwives. The coincidence of their names is indeed 
interesting; however, the early Tantric texts do not, as far as I know, take note of it. We 
notice many such remarkable coincidences. Indeed, the texts do sometimes make the 
connections, but not in this case. 

In the common format of a didactic etymology, Jayaratha (probably drawing 
from some textual source,) presents three meanings of the name ‘Malini’. According to the 
first etymology Malini is the energy of reflective awareness (‘dlini’) that contemplates, 
(vimarsikd) the objective universe (ma), which is denoted (vacya) by the combination of 
energies of the letters that form the words that denote it (vacaka). 
© Cf. TAv ad 3/232 below. 
© The root mal, from which the name Malini is here said to derive, assumes two roots. 
One is mal, which belongs to the first class of roots, and the other is malaya, which 
belongs to the tenth. The root mal means to hold or possess. Concerning these didactic 
etymologies of the name Malini, see below 15/130cd-133ab. 
©" Matrka and Malini are described below in 15/117cd-133ab. 
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"The (letters) are of nine kinds, in accord with the division of the classes 
(of letters). Divided into the individual categories, (the Goddess Malini) shines 
brilliantly with fifty rays. 


The Oneness (of these Forms of Reflective Awareness) with 
Mantra and the Rest (mantrádyabhinnarüpatva) 


So having defined in this way the essential nature of each one of the fifty 
letters separately (bhedena) as well as all together (abhedena) also, he (now) 
refers in brief to (a topic) related to that, as announced previously, namely, (how 
the energies of the letters) are not separate from Mantras etc. 


The Cycle of the Flow of AHAM that Encapsulates All Things 


geb TIBUS WASNT: 11 goo || 
Ra maiga mdr feni fm: | 


ittharh nàdánuvedhena paramarsasvabhavakah | 200 |I 
sivo mata pitrtvena kartā visvatra samsthitah | 


Siva's nature, pierced through (anuvedhena) in this way with (the 
divine) Sound (nada) (of consciousness), is reflective awareness. As both the 
Mother and Father, He is the (one universal) agent present here everywhere. 
(200cd-201ab) 


‘In this way’, that is, in the way that has been explained and will be 
explained (further ahead), He who is *pierced through with Sound', that is, by 
the energy which is the letter H, and become one with it, is thereby the Absolute 
(Anuttara), the Supreme Lord, and Siva Himself. 


‘The letter A (that represents Siva, the transcendental absolute) and the 
letter H (that represents Sakti, His emanation) - these two abide (together) as one. 
Like the sky and wind, there is no division between them,’°* 


In accord with this dictum, (Siva) is the (pure) reflective awareness (of 
AHAM, ‘I’), consisting of the letters A and H, whose nature is the supreme 
vitality (virya) of Mantra. This so because He alone, whose sole nature is the 
supreme perceiver, is the ‘agent present here everywhere’ within the fifty letters 
‘as both the Mother and Father’. The meaning is that He shines radiantly 
(prasphurita) as the Absolute and (its power of) emission. 


6 My 3/11 bed. 

“3 This verse is also quoted above in TAv ad 3/66cd-67ab (67); see note there. Read 
literally, all this verse is saying is that A, the first letter of the alphabet, symbolizes Siva, 
and that H, the last letter, symbolizes Sakti. Jayaratha understands this, in the perspective 
of Abhinava’s Trika exegesis, to be a reference to AHAM, that is, pure ‘I’ consciousness. 
This is the highest level of Speech. Here the first creation that appears when power of 
action ‘opens up’ is the Sanskrit alphabet in its normal order (mātrkā), i.e. from A to H. 
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Surely (one may ask,) in this way has not the nature of the fifty letters 
been explained in terms of duality (bhedena), not nonduality (abhedena)? With 
this doubt in mind, he says: 


freni wa masa Raga qd: 0 202 0 
fare: TIARA | 


visarga eva Sakto ‘yar Sivabindutaya punah || 201 Il 
garbhikrtünantavisvah $rayate 'nuttarütmatàm | 


When, as Siva's Point (Sivabindu), this, the emission of power 
(saktavisarga), has again encompassed within itself the infinite universe, it 
assumes the nature of the Absolute. (201cd-202ab) 


Here, (according to this teaching.) this is ‘the emission of power’, that is, 
the radiant manifestation (parisphurana) of the Absolute, that is, of the Supreme 
Lord, in its gross form (as all the forms of reflective awareness) up to the letter H. 
Then, having ‘again’ reversed this process (pratyávrtya) and encompassed the 
entire aggregate of words and (their) meaning as the single form (rüpa) of the 
subject who is the undivided and supreme Light (of consciousness), it ‘assumes 
the nature of the Absolute', that is, it assumes the form of the Point (bindu), 
which is the undivided and supreme Light (of consciousness), so that it may be 
the reflective awareness of (the pure) ‘I’ (consciousness of the Deity, the 
Absolute). The overall sense is that once the Absolute itself has made the energy 
which is the letter H manifest, it brings it to rest within its own nature, which is 
the undivided Light (of consciousness). As he will say: 


"The universe manifests within (cognitive) consciousness (sarhvitti), and 
indeed, as (pure) consciousness (sarhvida), (manifests) there also. These three, 
merged (into each other) by uniting in pairs, are Bhairava's one, supreme nature, 
which is (pure) ‘I’ (consciousness). ^* 


Surely (one may ask,) although it rests in the undivided and supreme 
Light (of consciousness), does not the reflective awareness of ‘I’ (consciousness 
essentially) consist of a state of duality (bhedamaya)? (In response to this 
question,) he says: 


5! The forward movement begins with A, the Absolute, and ends with the gross, fully 
manifest form of emission, which is its ‘radiant manifestation’ H, passing through the 
Point (M). This AHAM forms the first half of the cycle. From there it reverses, moving up 
on the other side of the circle to form HA — M — A. H emits into the Point, which, as the 
supreme perceiver, gathers everything up into itself to then become A, the pure Light of 
the Absolute. See Dyczkowski 1987: 186 and 187 for a description and graphic 
representation of this process. 

55 Below, 3/207-208ab. 
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aR Raana Tara A: WT: 0 202 d 
wast: a vara ARNS: d 


aparicchinnavisvantahsdre svatmani yah prabhoh W 202 I| 
paràmarsah sa evokto dvayasampattilaksanah | 


The characterizing feature of the reflective awareness of the Lord 
within His own nature, which is the inner essence of the undifferentiated 
universe (vi$va), is characterized as the attainment of the dyad 
(dvayasampatti) (of Siva and Sakti).9* (202cd-203ab) 


6% The immediate literal sense of the expression ‘dvayasarhpatti’ is ‘the attainment of 
duality’. However, this meaning clearly makes no sense here. One is tempted to take the 
reading to be ‘advayasarpatti’, the initial ‘a’ dropped in accord with a common rule of 
phonemic conjunction (sandhi). The meaning would then be ‘the attainment of 
nonduality'. As we can see by his commentary, Jayaratha clearly did not think so. It seems 
that he understood this unusual expression to be as explained in a short tract called the 
Dvayasaripattivürtika. This is a brief commentary (vártika) in twenty-three verses on two 
verses of the Vijfidnabhairava. It has been edited by Gnoli and translated into Italian (see 
Bibliography). The author — Vàmanadatta — should not be confused with the homonymous 
nondualist Kashmiri Vaisnava who wrote the Sarnvitprakása (better named Visnustuti). He 
was the son of Rütridatta. This Vàmanadatta was not a Vaisnava and was the son of 
Harsadatta. He also wrote the Subodhamafjari! Svabodhodayamafjari. The former 
certainly preceded Abhinava, who refers to his work. The first verses of the 
Dvayasampattivartika supply a meaning of the expression ‘Dvayasampatti’. If Abhinava 
used this unusual expression in this sense here, as Jayaratha suggests, he most probably 
knew the tract. We read there: 

*Having contemplated the letter A, which is Unstruck Sound (asvara) and the 
omnipresent Supreme Lord, when yogis rise from contemplation, their Siva nature 
becomes clearly apparent in this way. Thus, the yogi, who is made of Sakti, his body 
consisting of Nada and Bindu, established on the plane without support, (accomplishes) 
the attainment of the dyad (dvayasampatti) (of the union of Siva and Sakti).' (2-3) 


Sivopadhyaya quotes verses 5 to 19ab of the Dvayasampattivartika ad VBh 90 
(89) (p. 78-79). The passage further clarifies the use of the term. It reads as follows: 


ahanküramayi bhümir buddhibhümeh para hi sā | 

tayd vyüptam idarh visvam jrátà saiva vimuktidd W5 Wl 
sarnvidrüpà para Saktir abhinnd paramesvarat | 
jfiánasaktih punah saiva mantrarüpà pradarsyate || 6 ll 
ahamkarah smrto mantrah sivasaktyatmarüpakah | 

yad atrádyam avarnakhyam sa Sivah paramesvarah V 7 I 


"The plane of the ego (aharhkāra) is indeed superior to that of the intellect 
(buddhi). All this universe is pervaded by it, and once known, bestows liberation. (5) 

It is the supreme power who, undivided from the Supreme Lord, is the power of 
knowledge and seen in the form of Mantra. (6) 

AHAMKARA is considered to be Mantra and its nature is Siva and Sakti. The 
first one here that is called ‘A’ is Siva, the Supreme Lord (paramesvara).’ (7)) 
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Sivopadhyaya comments that ayam  ahamkürah aparimitaharmbhimih, 
pürnahantà ity arthah | ‘this ego is the unlimited plane of AHAM. The meaning is that it 
is full (and perfect) subjectivity (pürnahantà). In this way, he revises the earlier view 
common to the Krama system that the individual ego (not an absolute ego) is the highest 
of the organs of sense and the pervasive controller of them all. Once this is experienced, it 
dissolves into the Void of consciousness that is Without Ego (niraharnkara), Without 
Support (niralamba), Convention (nihsarnketa), Unnameable and Inexplicable (andkhya). 


nadabindvatmakam yac ca sā Saktir aigvari smyta | 
dvayam etat samakhyatam bijabhiitam carácare M 8 || 
ajjhaládyàs ca ye varnds te ‘nenaiva hi mudritàh | 
Sabdabrahmeti tat prühur yoginas tattvacintakah V9 \\ 
apránam asvaram dhyàtvà pasyantyà nirvibhagayà | 
cinmátramarsayogena nilinah syàt pare pade V 10 I| 


‘And that which is Nada and Bindu is this Sakti who is called *Aisvari'. These 
two are said to be the seed in the moving and immobile (universe). All the letters that are 
(like) burning coals are stamped with this. Yogis who meditate on the true nature of things 
call it Sabdabrahman. (8-9) 

Having meditated on Unstruck Sound (the letter A (asvara)) without the vital 
breath, by means of the undivided Speech of Vision, by the Yoga of awareness of pure 
consciousness alone, he is dissolved away into the supreme plane.’ (10) 


tathà hi siddhair üdistar kvacit siddhantasamgrahe | 
nàbher ürdhvar vitastis tu kanthadhastatsadangulam W 11 || 
hrdayari madhyadese tu hrnmadhye kamalarh smrtam | 
padmamadhye sthità süksmà karnikà tripathopagà W 12 ll 
tanmadhye samsthito hy ütmà hy akarüdisvarüpadhrt | 
akárüntah param süksmam cinmatraspandalaksanam W 13 || 
tasydpy upásá vijfiánabhairave kathità yathà | 


abindum avisargam ca ---- I 14 I 


So indeed have the Siddhas taught somewhere in the Siddhüntasamgraha 
(Compendium of the Teachings) that *a palm above the navel and six fingers below the 
throat, in the place in between, is the heart. In the middle of the heart there is said to be a 
lotus. In the middle of the lotus there is a subtle calix close to the crossing of three paths. 
(11-12) 

In the middle of that is the Self, that bears the form of letters beginning with A. 
At the end of the letter A is the supremely subtle, its characteristic the pulse (spanda) of 
pure consciousness. Its observance (upāsā) is taught in the Vijfánabhairava thus: ‘O 
goddess, by repeating the great letter A without bindu or visarga, the flood of knowledge 
that is the Supreme Lord arises all of a sudden.’ (VBh 90) (13-14abc) 


ütmasthàüne nirüdhàrà dvitiya Saktir aisvari | 

bijabhütà kundalint sárdhatrivalayátmikà \\ 15 ll 
pranasaktir iyarn dehe hakürükhyà nadaty alam | 
karnántarvivare yogt sthagitvà laksayet sphutam | 16 Il 


The second energy, Aisvari, who is without foundation, is in the location of the 
Self. As the seed, She is Kundalini, (the Snake) with three and a half coils. This is the 
power of the vital breath in the body. Called the letter H, it resounds plentifully (alam). 
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"The reflective awareness’ of ‘I’ ‘of the Lord’, that is, of the Supreme 
Lord and Absolute ‘within His own nature’, which is the most excellent in the 
midst of the endless universe, is ‘the attainment of the dyad (of opposites)’, 
because the reflective awareness of objectivity (idant@) which is its counter- 
correlate that is to be removed also arises (with it). The meaning is that (the 
Lord’s subjectivity) manifests in association with duality (bhedanibandhana) 
(between itself and objectivity).°” 

Surely (one may ask,) agreed that the reflective awareness of ‘I’ within 
the body etc. is associated with relative distinctions, because it has a counter- 
correlate (that is, the body etc. itself, which is not ‘I’), but surely there is no such 
counter-correlate?* in the case of the Light which is the supreme perceiver, 
because it would then be conditioned by the notion that there is (some reality) 
which is separate or otherwise from it. Accordingly, he says: 


Once the yogi has blocked the cavity of (his) ears, he perceives it clearly (within them). 
(15-16) 


bindurüpà bhruvor madhye sarisárajanani &ivà | 
laksyate yogibhir nityam bhrajamánà svatejasà \\ 17 ll 
bindos tu candrarkau vamadaksinanetrayoh | 
nirüsrayau tu tau krtvà vised brahma sanátanam || 18 |I 


Between the eyebrows, Her form is Bindu. She is Siva, the mother of the 
universe. She is perceived by yogis to be always shining with her own radiant energy. The 
Moon and Sun of that Bindu are in the left and right eyes (respectively). Rendering them 
free of support, he should enter into the eternal Brahman. (17-18) 


It is also said in the scripture venerated by the Siddhas, the VijAdnabhairava.’ 
(19) 


The rest of the text, not quoted by Sivopadhyaya, states: 


"Listen well, O goddess, to this traditional teaching. I am telling (it to you). 
When the eyes are well fixed, liberation is immediate. Having contracted the (opening) of 
the ears, so too the lower doors (of the anus and the genitals), meditating on Unstruck 
Sound, enter the Cavity of Brahma in a moment.’ (VBh 113-114) (20-21) 

This (is the teaching) that has come from the mouth of the Siddhas, and (the 
Lord) Himself has uttered. Those who have achieved complete accomplishment by means 
of this path attain the abode of the yoginis. (22) 

This is the work of the son of the one born in the country of the JakaCs (> Daka), 
a lion in the forest of Mimarnsa, Harsadatta by name.’ (23) 
©” This and the following verse form a pair. This one refers to Siva's reflective awareness 
of His own nature as the essence of all things at one with Him. The other, the reflective 
awareness He has of Himself directly as the Absolute, at one with that same reflective 
awareness, which is understood here to be His power inherent within Himself to emit all 
things. The power of emission is not emission itself. Whereas the first case is the pure 
reflective awareness of the absolute, the second takes note, as it were, of what could be 
other than that, namely, finitude, but only to immediately set it aside. Of course, both are 
the same. This distinction is made here simply as an aid to understanding what cannot 
really be grasped by our finite, necessarily dualistic intellect. 
5? Read pratiyogi for pratiyogino. 
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agamia Ranan 11 203 1 
nË Aeaee fait: | 


anuttaravisargatmasivasaktyadvayatmani || 203 || 
parāmarśo nirbharatvàd aham ity ucyate vibhoh | 


w 
m 
E 


The reflective awareness inherent in the nondual nature of Siva and 
(His) power, that is, the Absolute and emission, is by virtue of (its) 
overflowing plenitude (nirbhara) said to be the ‘I’ of the All-pervasive Lord. 
(203cd-204ab) 


The ‘nondual’ (nature) of the two, Siva and Sakti, who are the Absolute 
and emission (respectively), is their nondual oneness (sámarasya), in which there 
is no separate reflective awareness that “(this is) Siva" and “(this is) Sakti”, Thus, 
as this is the case, there is not?" even the possibility that a counter-correlate exists. 
This is the overall sense. 

"The reflective awareness’ within the nature of the supreme Light, which 
is such, of the ‘All-pervasive Lord’, Who is the Absolute, ‘is said’ in all the 
scriptures without exception, to be the ‘I’ which is the effulgent activity 
(sphuratta) of its own (true) nature alone (without an object), in accord with the 
view that: ‘the repose of the light (of consciousness) within its own nature is said 
to be the state of (pure) ‘I’ (consciousness) (ahambhava).’“ This is so because, 
‘by virtue of its overflowing plenitude’, He is full (perfect and complete in 
every respect), as there is nothing else (within His own nature) He could need 
(that He could be lacking and on which He would be dependent) (apeksaniya). 
This is the meaning. 

Surely (one may ask,) agreed that the reflective awareness of ‘I’ is the 
effulgent activity (sphuratta) of one's own (true) nature alone. But what does this 
have to do with our purpose, if in this way the essential nature of the fifty letters is 
not declared to be (a single) undivided (reality)? With this doubt in mind, he says: 


aqme wafer wT 11 20% II 
marena wr factu | 


anuttaradya prasrtir hanta Saktisvarüpini V 204 || 
pratyührtüsesavisvanuttare sā viliyate | 


The flow (of emanation) (prasrti) that begins with the Absolute (A) 
and ends with H is (the Lord's) power (sakti),“' which, once it has 


5? A privative ‘na’ or the like is required. 

60 APS 22cd also quoted above in TĀv ad 1/55 and below ad 3/221cd-223ab, and 
6/238cd-239ab (238). Abhinava himself refers to this line in TA 5/61cd-62ab. 

^' This verse is quoted below in TAv ad 4/192-193. There we find the variant 
visvasvarüpini for saktisvarüpini, i.e. ‘the flow (of emanation) (prasrti) from the Absolute 
(A) that ends with H is the nature of all things.’ This amounts to the same as saying that 
the Lord's power is all things. Also read with that version viliyate for niliyate. 
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encompassed™ the entire universe (and withdrawn it back into itself), 
merges into the Absolute. (204cd-205ab) 


"The flow (of emanation)’ from the Absolute, the first letter, ‘is (the 
Lord’s) power’, because it generates (all) the other (forms) of reflective 
awareness from Bliss onwards. It is the effulgent activity (sphurattd) (of the Light 
of consciousness), which in its gross form ‘ends with H'. Again, in accord with 
the rule (of Pánini's grammar): ‘let an initial phoneme together with a final ‘IT’ 
(letter) be a name for the intervening phonemes and for itself’,“? ‘the entire 
universe’ beginning with Bliss (A) and ending with the Seed of Nectar 
(amrtabija) (H) is ‘encompassed’, that is, withdrawn (and incorporated into 
itself), by that (power) in the form of the letters A and H. 

(Then,) being such, (that power) ‘merges’ and comes to rest ‘in the 
Absolute’, that is, within the supreme nature which is the undivided Light (of 
consciousness), in such a way that the reflective awareness of ‘I’ arises, by virtue 
of which there is (one) reflective awareness of all the letters without distinction 
(abhedena), as happens by means of the procedure of ‘encompassing 
compression’ (pratyahdra) (grammarians use to denote a group of letters all 
together by noting just the first and the last of the series). 

Surely (one may ask,) if (you) intend to say that according to the standard 
Paninian manner (of denoting a series of letters by mentioning the first and the 
last in) an ‘encompassing compression’ (pratyahara) (thus collecting them 
together), the reflective awareness of all the letters (arises) simultaneously, and 
that that takes place as a particular (form of) reflective awareness consisting of the 
letters A and H, then what is the purpose of stating that it rests again in the 
Absolute? With this doubt in mind, he says: 


afed fammi ret AA R I 204 di 
eff eres fayar pA: od 


tad idam viévam antahstham Saktau sánuttare pare \\ 205 ll 
tat tasyám iti yat satya vibhunà samputikrtih | 


^? The expression qualifying the Lord's power — ‘pratyahrta’ — can also mean ‘withdrawn 


back (into itself)’. Indeed, this is the meaning which is apparent at first. However, 
Jayaratha sees another meaning which would be apparent to the those acquainted with the 
nomenclature of Sanskrit grammar. Grammarians in their grammars for convenience refer 
to a series of letters by mentioning just the first and the last. These two form what 
grammarians call a pratyáhára — an ‘encompassing compression’. The alphabet begins 
with the letter A and ends with H. The 
A H of AHAM — ‘I’ encompasses all the energies of the letters, which thus constitute the 
stream of the reflective awareness of Siva’s pure ‘I’ consciousness. Cf. below, 6/239ab 
(6/238). 

** adir antyena sahetà Pa. 1/1/71. One of the ways Panini makes his Sanskrit grammar 
concise is to name letters in groups, at the end of which comes a marker termed ‘IT’. Such 
groups are called ‘pratyahdra’, an ‘encompassing compression’. See previous note. 

™ Read viliyate for niliyate. 
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This universe (rests) within power (Sakti), and that within the 
Absolute which is supreme, and that (again) within that (power). Thus 
verily (in this way), the All-pervasive Lord encapsulates (samputikrti) (the 
universe of power).*^5 (205cd-206ab) 


Although the reflective awareness of all the letters collectively is achieved 
in accord with the procedure of ‘encompassing compression’ (pratyahara) by 
means of the form (of reflective awareness) consisting of the letters A and H, even 
so, he says this in order to illustrate (how) the Absolute encapsulates power; that 
is, the energy of H (hakala), which is all things (visvariipa). Again, in accord with 
the dictum (of the Mangalasastra), ‘His powers are the entire 
universe . . .'," ‘the universe’ is at one with (Siva’s) power. Moreover, in accord 
with the dictum ‘indeed power is not different from the powerholder’, power also 
rests within the Absolute. Thus, because power and the powerholder are not 
separate from one another and the Absolute is the powerholder, it is present within 
(its own) power. Thus, power arises out of the Absolute and (comes to) rest there 
itself. Thus indeed the ‘All-pervasive Lord’, that is, the Absolute, 
‘encapsulates’ (His) power by the union (yoga) of (its) initial and the final 
(phonemic energies). 

Thus, the scripture also (declares) the same. Accordingly, he says: 


am iRam ob: gag 11 208 dd 


tena Sritrisikasastre Sakteh samputitakytih || 206 |l 


(Thus, the Lord has taught) the encapsulated form of power in the 
venerable Trisikà scripture. (206cd) 


The venerable Paratrisika™” is so called because it is the governing power 
(1$à) of the three (tri) scriptures that expound (the three forms of) power as Para 
(Parapara and Apara).°° 
As is said there: 


^55 Cf. above, 2/3 1cd-32ab (32). 

“ The dot above the word AHAM — ‘I’ — is called bindu or anusvara (lit. ‘that which 
follows the vowels’). The pure reflective awareness of AHAM is perpetually repeated and 
reinforced in the core of Anuttara. As such it is its universal pulsation (sámanyaspanda). 
Just as it reaches, as it were, in the ‘processless process’ of this timeless acti ity, the end 
of H, passing as it does so through all the prior forms of reflective awareness, it begins 
again with A, rotating, as it were, on the pivot of the Point (bindu), the letter M. Thus A — 
Anuttara — flows out into the energy of emission up through to H, and then that is again re- 
absorbed into A. Thus, this process is appropriately termed ‘encapsulation’ here. Cf. 
above, note 3,536. 

& See above, note to TÀv ad 1/111cd-112ab (112). 

“® The universe emerges from and returns to Anuttara, the Absolute. Thus, at the 
beginning and end of all the letters, it is in the centre of them. 

** Concerning the names Pardatrisika and Paratirsika, see the entry under this name in 
Appendix volume concerning the sources. 

°° The three scriptures are the Siddhayogesvarimata (also called Siddha), Anamaka and 
Málini-vijaya. See above, note 1,202. 
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"There the Hero should sacrifice to creation (srsti) and then again to the 
seat. Having encapsulated creation, he should then perform the sacrifice.’ 5' 


He (summarizes and) concludes this (teaching), (saying): 
wfadrsnfa afsd quu ou fau | 
Tears aAA TAAL 11 ow 
mq et ae | 


samvittau bhati yad visvar tatràpi khalu samvida | 
tad etat tritayam dvandvayogat sanghatatam gatam || 207 Il 
ekam eva param rüpam bhairavasyàhamütmakam | 


55! PT 29cd-30ab. The context is as follows: 


*One should fashion the seat mentally by means of flowers consecrated with the 
four states (of consciousness, i.e. waking, dreaming, deep sleep and the Fourth). There the 
Hero should sacrifice to creation (srs/i) and then again to the seat, Having encapsulated 
creation, he should perform the sacrifice, that is, the sacrifice to the goddess, who is great, 
full as she is of all things, endowed with all the limbs and blessed with Mantra, twenty- 
seven times. She should be worshipped well here with fragrant flowers; worship her with 
supreme devotion and offer your own Self.’ PT 29-32ab (p. 261-262) 


The seat or throne is the base or pedestal on which the deity sits or stands, It 
symbolizes the All, imagined to be the support (@dhdra) of the deity that is to be sustained 
(üdheya) by it. The All here consists of the first two letters of the Mantra of the Heart, 
SAUH, which encompasses all thirty-six principles. The deity which is the object of 
worship, that is, consciousness, is the power of emanation (srsti), the freedom and divine 
creativity that expresses itself through the sounds of the alphabet. It is emission — H, 
which is the third letter of the Mantra. The sacrifice, in this context, is the contemplation 
and worship there (tatra) in the support (adhàra) of the seat, that is, in the All (AU), of 
consciousness or emission, AH, and, inversely, consists of the contemplation and 
adoration of the support (the All, AU), in consciousness or emission, AH. Consciousness, 
which was previously sustained (üdheya), becomes in this way the support (üdhàra). The 
‘enclosure’ or ‘encapsulation’ (sampufikarana) of consciousness is this process, namely, 
that consciousness, from being sustained, becomes the support. It is enclosed, covered, in 
all its various aspects, by the All, now sustained by it, in the same way that the All, with 
all its various (constitutive) elements (the principles etc.), each individually and all 
together, was previously enclosed and covered by it. Abhinava notes that the sole purpose 
of this meditation is to reinforce the notion that our ‘I’ consciousness is present in the All, 
and that at the same time, the All rests on consciousness and consists of it (see MVV 
1/908 ff.). He observes that the same concept is expressed in different words in the BhGi 
(6/31), where it is said: *He who sees me in all things and sees all things in me, I am not 
lost to him, and he is not lost to me.' After this meditation, the officiant should sacrifice to 
the Goddess. According to Abhinavagupta, She is emission, the sixteenth vowel (H), 
which, considered in its two aspects, transcendent and immanent, is converted into a kind 
of seventeenth vowel, which is identified with Anuttara. Concerning ‘encapsulation’ see 
also PTv p. 262 and TSà p. 200. 
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The universe manifests within (cognitive) consciousness (samvitti) and 
indeed, as (pure) consciousness (sarhvidā), (manifests) there also. These three, 
merged (into each other) by uniting in pairs, are Bhairava’s one supreme 
nature, which is (pure) ‘I’ (consciousness). (207-208ab) 


This ‘universe’, which is power, that is, the energy of H (hakalà), 
‘manifests within consciousness’, that is, within the supreme nature, which is the 
Absolute, and has emerged from that itself. This is the meaning. ‘Indeed, as 
(pure) consciousness,’ it manifests ‘there also’, that is, it rests ‘there also’, even 
though its nature is such, within the Absolute. This is the meaning. As is said (in 
the scriptures): 


‘where this wonderfully diverse (citra) universe has emerged and where it 
comes to rest (astameti)." 


‘These three’, (cognitive) consciousness (samvitti), the universe, and 
(pure) consciousness (sarhvida) ‘uniting in pairs’, that is, by uniting with one 
another, are ‘merged (into each other)’, and having conjoined are (the pure) ‘I’ 
(consciousness) which is ‘supreme’, that is, most excellent, as the abode of rest of 
the Light of the subject, object and (means of knowledge), and is ‘one’ because 
there is no other (form of) reflective awareness to serve as its counter-correlate. It 
is 'Bhairava's nature’, which is the supreme reflective awareness that is (His) 
own nature, that is, of (Bhairava), the one whose sole form (vapus) is the Light (of 
consciousness), and Who, full (to overflowing) with all existing things, is 
dependent on none other and whose dynamic state is full (and perfect in every 
respect) (pürnavrtti). This is the meaning. 

Surely (one may ask.) it was said before that Kauliki Sakti is the emission 
(visarga) of Akula, the supreme abode. Moreover (even so), She is not separate 
from the powerholder. Thus, as it is logically unsound (to maintain) that Her 
radiant manifestation (parisphurana) (as Bhairava's emission) is separate from 
(the powerholder), how is it possible (for Her to come to) rest there (in the 
Absolute) again (thereby implying that She was separated from it previously)? 
With this doubt in mind, he says: 


The Aesthetic Delight of Siva's Power of Emission 


fanir vredr deb ada add 11 soc od 
ae Us aaa: | 


visargaSaktir ya Sambhoh settham sarvatra vartate | 208 ll 
tata eva samasto ‘yam Gnandarasavibhramah | 


This, Siva’s power of emission, is present everywhere in this way. All 
this play of the aesthetic savour of bliss (@nandarasa) (comes) from that. 
(208cd-209ab) 
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She is who is said to be the ‘power of emission’ (visargasakti) of the 
abode of Akula, which, (as both the) supreme good and its supreme cause (for 
others), in the manner to be explained, is ‘present everywhere’, that is, manifests 
radiantly as the unity (abheda) (of the subject), the unity-in-diversity 
(bhedübheda) (of the means of knowledge), and the diversity (bheda) (of the 
object). This is the meaning. This external (world) (báya), which consists of 
words and what they denote, and is the expansion (sphdra) made of the Bliss 
(Gnandamaya) (of consciousness), unfolds due to this. 

Surely (one may ask,) the outer (world) consists of pleasure and pain etc., 
so how is it said to be made of Bliss? Having encompassed (the essence of this 
objection) and with this doubt in mind, he explains how that is possible: 


aè aR we wm at seme 11 208 d 
areata oat ea SCAT | 
sm: Gare aa: Feat SA: 11 3e I 


tathahi madhure gite sparse và candanddike \| 209 Il 
mádhyasthyavigame yāsau hrdaye spandamanata | 
ünandasaktih saivoktà yatah sahrdayo janah V 210 II 


The vibration in the Heart (that one experiences) while (hearing) a 
sweet song, (feeling a gentle) caress, or (smelling fragrant) incense and the 
like, when the state of indifference (madhyasthya) (towards them) ceases, is 
said to be the power of bliss, due to which a person is sensitive to beauty 
(sahrdaya),°? (209cd-210) 


*5! The concepts of bliss (ünanda), savour of aesthetic sentiment (rasdsvdda) and emission 
(visarga) are fundamentally the same. In this context, consciousness is conceived to be a 
force, vitality, or energy, as well as the vital seed — sperm — which initially rests in itself. 
A show, music, a pleasing sensation or whatever is experienced to be pleasing and 
beautiful elicits the arousal (ksobha) that stimulates this vitality, which, as happens in the 
most apparent way in the sexual act, enters into a state of emission, which is at once bliss 
and the savour of aesthetic delight. As Abhinava says in the MVV (1/897-898ab): ‘the 
supreme radiant energy (tejas) that presides over the central channel (ndi) and gives life 
to all the body, aroused by (the beauty of) the season, flowers (and the like), enters into a 
state of emission, by virtue of which it is engaged in the act (of savouring) the wonder of 
bliss.’ Sweet song, a pleasing picture, the sight of a beautiful woman or handsome man, all 
these are full of a ‘juice’ (rasa), which the senses relish or ‘taste’, and which, like food, 
feeds consciousness, revealing the innate delight and wonder (camatkdra) which is its own 
reflective awareness. The senses are the organs of this ‘tasting’ (asvadana, rasaná), and 
the bliss of repose within subjective consciousness is its fruit. Abhinava writes: 


"Once one has overcome distraction, the pleasure one enjoys through the 
sentiments of love etc. expressed in poetry or drama, for example, differs from the 
pleasure derived from sense objects. This is because (one gains access to it) by the 
removal of such obstacles as the anticipation of possible personal gain. So, once freed of 
these impediments, the experience (pratiti) is one of ‘relishing’ (rasand), ‘tasting’ 
(carvana), or ‘contentment’ (nivrti), and is, in fact, repose in the cognizing subjectivity. It 
is right to describe it in these terms because the Heart, that is, self-awareness (paramarsa), 
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If ‘the state of indifference’ of any perceiver (who is experiencing a 
beautiful) object of sense here (in this world), such as a (sweet) song, ‘ceases’, 
(and so) by abandoning (his insensitive) indifference (to its beauty, experiences a 
sense of) ongoing oneness (ekatünatd) with it, (he) then (experiences) ‘the 
vibration’ which is the pulsing effulgent nature (parisphuradriipata) (of 
consciousness) as the state of oneness (with the aesthetic object) (tanmayata) 
‘in the Heart’, that is, within (awakened) consciousness (bodha), which is the 
place where the universe is established (visva-pratisthasthana).*™ (This vibration) 
‘is called the power of bliss’ in all the scriptures (sastra). This is the meaning. As 
is said (in the Vijfiánabhairava): 


"The yogi who (experiences) the oneness of the unparalleled joy of 
savouring singing and other such (beautiful) objects (of sense, his) mind fixed 
(and well concentrated on that), becomes of that same (blissful) nature by 
identifying with it (tanmayatvena).'5* 


is (in this experience) the predominant factor. Although the light (prakása) aspect, centred 
on the object, is also present, the sensitivity (on the part of the subject) to its aesthetic 
quality (sahrdayard) is a result of ignoring (this objective aspect) . . . When one tastes 
sweet or other juices (rasa), contact with the object of sense represents an obstacle (to the 
blissful experience of its purely pleasurable potential). Similarly, in the case of poetry and 
drama etc., although there may be no such obstacles, their latent traces continue to be 
perceived. Even then, however, by removing the partial obstruction that arises in this way 
(we) gain attentive Hearts, and that is supreme bliss.’ IPVv 2, p. 178-179. 


Although this happens to everybody to some degree, it is only those who are 
sensitive to beauty, that is, who ‘have a heart’, who can savour the relish of beauty 
intensely and thereby, if they exercise their awareness, find rest in the expansion of 
consciousness it induces for long p: Is of time. It is a matter of intention and attention 
to the original state of subjective consciousness free of thought constructs wherein one 
experiences beauty, and indeed joy, from anything in the sphere of objectivity. Thus, 
Abhinava understands these practices to belong to the Divine Means (sambhavopaya). 
© There are many terms that denote the state of oneness in Sanskrit, Many are virtually 
synonyms. In some cases, however, a particular expression denotes a specific aspect, 
form, or state of oneness. This is the case with the expression ‘tanmaya-’, which literally 
means '(being) made of that’. This expression is reserved for the oneness aesthetically 
sensitive people experience with the aesthetic object. For example, we experience this 
kind of oneness when beautiful music transports us far away from our daily life with its 
cares and countless thoughts. We become the music. This oneness is essentially a state of 
intense undistracted absorption, without which it would not be possible to experience the 
beauty of anything. Indeed, yogis who can still their mind and maintain a steady state of 
concentration, experience every object they attend to as beautiful. Clearly, this is easier to 
do when the object is in itself beautiful and attractive. So the Yogi is advised to fix his 
mind on anything that delights and satisfies it. Accordingly, the VBh (74) teaches: ‘Fix the 
mind wherever it is satisfied. There Supreme Bliss manifests.” 

‘4 This is a common definition of the Heart, concerning which, see Dyczkowski 1992b: 
42-46. 

55 VBh 73 (72). This verse is also quoted below in TAv ad 3/229 and 3/239cd-240ab. 
Swami Lakshmanjoo explains (Bäumer 2007: 96-97): ‘the yogi whose mind is focused on 
the unparalleled ecstasy while experiencing these musical tunes is united or has become 
one with that unparalleled bliss. The yogi experiences this when he becomes one with that 
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CHAPTER THREE 
(It is said in the /svarapratyabhijfa that): 


"That is the radiant effulgence (of the Light of consciousness as the 
manifestation of all things), the great (universal) Being (of all that exists), 
unconditioned by time and space. As the essence (of all things) that (Supreme 
Speech) is said to be the Heart of the Supreme Lord.'5* 


The pulsing effulgent nature (parisphuradrüpatd) (of consciousness) 
described in this and other (ways), which is not (subject to) the experience of the 


sound of music and when his mind is absorbed in the one collective sound of music, not 
the different notes, [just the] ndda [aesthetically pleasing sound] that prevails in all the 
seven notes. When you concentrate on that collective sound there of that string instrument, 
concentrate on the beauty of sound... An elevated yogi can enter in samadhi through the 
feeling of that sound which is not a sound in any sound. Abhinava says you can rise very 
high in that collective meaning suggested in poetry. 

Elevated souls can rise even by the ordinary talk of 
life... Fully elevated souls can rise in ordinary talk also, even when hearing bad names 
from anybody." 

Sivopadhyaya comments: gitam gdyanarh — iirdhvamadhyddhograma- 
trayasthasvarüvrttyà | uccáranam, — hálakapüthakanivartitam — (abdanam iti yavat, 
üdisabdena  sparSariiparasddi-grahanam, | tena S§abdadivisayanam yat  üsvádanam 
Sravanendriyavrttyà. gitasabdagrahanam: | taccamatkaranam, evam  atisundararüpavad 
darsanacamatkürah, tathā madhurddirasacarvandsvadah, tasmát hetoh yat asamam 
anupamarm — svànubhavagamyar saukhyam, tena ya ekatà, tadrüpah atma yasya yoginah, 
tasya manorüdheh hetoh yat tanmayatvar — Saktasparsdvesah, tena hetunà tadàtmatà — 
parabrahmamayatvapattih | esapi Sambhayr 
bhüh | 73 I 


'Singing' (denotes the entire range of music beginning with) vocal, that is, 

utterance (uccdrana), formed with the notes of the three registers (grama), namely, the 
upper, middle and lower, up to the production of (musical) sound (sabdana) by a 
percussionist on a percussion instrument (hdlaka(?)). The words ‘other such’ refer to the 
perception of touch, form, and taste etc. Thus, the savouring of the objects of sense, such 
as sound, by means of the function of the sense of hearing, included (implicitly) in the 
word ‘singing’, is the sense of the wonder that that brings it about. In the same way, there 
is the wonder (aroused) by seeing something that possesses a very beautiful form. Such 
too is the savour of the relish of a sweet juice and the like. The ‘unparalleled’, that is, 
incomparable ‘joy’ that can (only be) understood by one’s own (personal) experience 
(produces) the ‘oneness’ of the Yogi who is of that nature. (His) ‘mind is fixed’, (and for) 
that reason, of that same (blissful) nature. His identification with it is a state of entry 
(āveśa) (into a higher level of consciousness brought about by) contact with Sakti 
(Saktasparsa). It is for that reason that ‘(he becomes) of that same (blissful) nature’, that 
is, (he) attains the nature of the Supreme Brahman. This too is Sambhavopàya." 
“6 TP 1/5/14. Also quoted ad ad 5/139-140 (138-139) and 29/126cd-127ab; IP 1/5/14cd 
quoted ad 1/174cd-176ab; 
IP 1/5/13-14 quoted ad 4/181cd-182ab. Utpaladeva explains in his own brief commentary 
(vrtti): ‘It is by nature luminous and vibrating, it is the subject of this luminous vibration; 
it is not to be understood as the counterpart of nonbeing, (as) it also pervades nonbeing: 
permanent because untouched by space and time. It is the power of the activity of 
consciousness, whose essence is reflective awareness. It constitutes the foundation of the 
Self of the Supreme Lord, who is all things; the various Agamas call it the ‘Heart’.' 
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common manifestations of pleasure and pain etc. of worldly enjoyment (bhoga), 
is proclaimed everywhere (by our teachers) to be the freedom, reflective 
awareness and bliss (of absolute consciousness). By virtue of its glorious power 
(mahatmya), every person, (however) insensitive (jada) (and deprived of 
consciousness), is said to be one who is conscious (sacetana). Thus, a person who 
desires (to experience something that) gives (him) extraordinary joy? in (this) 
world also (not just in higher mystical states) is well known?* as one who is 
‘sensitive to beauty (sahrdaya). Although all this cosmic extension 
(visvaprapaiica) is the unfolding expansion (sphára) of the power of bliss 
(everywhere at all times), even so it is said to be such here (specifically) because 
it is clearly perceived (here in this way). 

Such is this, the greatness of the power of emission, namely, this 
unfolding expansion (sphara) of the universe of duality (bheda) (as the object), 
unity-in-difference (bhedübheda) (as the means of knowledge), and unity 
(abheda) (as the subject), which, due to the influence of limiting adjuncts 
(upadhi), is the three-fold nature of the power of emission as well. He says this: 


The Three Forms of Emission 
qd fgg umo ied YRS | 
ferefarsmferisiisemmTe I 222 I 
exequi vaufafe | 
FTAA: VIATOR TATA: || 22 2 


Rasam fat: wera: We 1) ev 


pürvam visrjya sakalari kartavyam Sünyatünale | 
cittavisrántisarnj&üo ‘yam ànavas tadanantaram | 211 Il 
drstasrutüditadvastupronmukhatvam svasarhvidi 
cittasambodhanámoktah saktollasabharatmakah W 212 ll 
tatronmukhatvatadvastusanghattàd vastuno hrdi | 
rüdheh pürnatayavesan mitacittalayac chive |l 213 Il 
prágvad bhavisyad aunmukhyasambhavyamitatalayat | 

cittapralayanàmásau visargah Sambhavah parah | 214 ll 


“1) “Initially (the form of emission) is that of the individual soul 
(Gnavavisarga), and is called the ‘Repose of the Mind’ (cittavifranti) (within 


5” Read loke 'pyanandatisayakarthyeva for loke ‘pydnandatisayakaryeva. 

555 Read prasiddhah for prasiddhih. 

“ Verses 211-214 are Abhinava's explanation of a passage in the Tattvaraksavidhana 
cited in verses 215cd-219. 
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duality). (It takes place) once (consciousness) has emitted™ its entire (sakala) 
product into the Fire (that consumes the transcendental) Voidness (of 
consciousness), 

2) After that (the second, empowered emission — saktavisarga is) the 
overflowing plenitude (bhara) of the exuberance of empowered 
(consciousness, which is experienced) when things that are heard or seen etc. 
are propense (pronmukha) (to merge) into one’s own consciousness. It is 
called the ‘Awakening of the Mind’ (cittasambodha). 

3) The supreme emission, which is that of Siva (Sambhavavisarga), is 
called the ‘Dissolving Away of the Mind’ (cittapralaya). It comes about by 
(A) the union (sarighatta) of (outer) reality (vastu) (with consciousness) by its 
intent there (towards consciousness), that takes place by (B) (its) 
establishment in the Heart (of pure self-reflective consciousness) brought 
about by complete (pürnatayá) penetration (avesa) (into Siva consciousness). 
(Thus, this emission takes place by) (C) the merger of the limited mind into 
Siva (that this union with consciousness brings about), along with (D) the 
dissolving away of all possible limitation that could be brought about by 
some future intent (towards contracted states of consciousness), as was the 
case before (this state of emission is attained). (211-214) 


1) 'Voidness' is the undifferentiated (niskala) form (of consciousness) 
which is the destruction of phenomenal states (bhüva) 9". Its ‘fire’ is the 


°° The teaching here is the recognition that consciousness is emitted into all three levels, 
and is all of them, by virtue of its power of emission that ‘operates everywhere’ at all 
We need to recognize, by attending to the force of the intention to perceive, that 
ission takes place whatever we perceive at the individual level. It also takes place when 
we withdraw from the outer world into meditation and attain the thought free absorption 
eas at the empowered level. Finally, the same emission culminates in penetration into 
Siva Consciol 


is the state of consciousness free of objectivity, and hence, duality. The Fire 
that destroys it thus generates the duality of phenomenal existence, marked by the 
emergence of the dualistic mind. In this first form of emission, it comes to rest in 
consciousness. 

^? Abhinava explains briefly in the TSA (p. 15-16): ‘When that (power of emission) 
becomes active, all the forms of reflective awareness, represented by the classes of letters 
etc., beginning with Bliss up to all this externally created existence, ultimately become the 
external metaphysical principles. This emission is of three kinds, that is, 1) the individual 
emission (Gnavavisarga), which is the Repose of the Mind (cittavisranti), 2) the 
empowered emission (saktavisarga), which is the Awakening of the Mind, and 3) the 
divine one (sambhavavisarga), which is the Dissolving Away of the Mind. In this way, the 
power of the Lord is (present) in the emission that generates all things." 

^* Consciousness is emitted into the three spheres of duality, unity-in-diversity and 
oneness, corresponding to the Trika triad of the individual soul — Nara, Sakti and Siva, 
respectively. Generated in the process of emission, they are stages in which consciousness 
unfolds, emitting initially all phenomena, subjects and their objects by limiting itself to the 
contracted form of consciousness of the individual perceiver, here called ‘mind’ (citta), To 
do this, universal unitary consciousness, which shines as all things reflected within itself 
in the fully awakened state of full and complete reflective awareness, must deny itself, as 
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differentiated (sakala) form (of consciousness) that consists of all phenomena, 
and is contrary to the (Voidness of the undifferentiated form) because it destroys 
it. ‘Initially’, that is, first of all, engaged (pravrtta) in the modality devoid of 
objectivity (anidam), ‘once (consciousness) has emitted’, not (once) established 
or withdrawn,” the ‘entire’ universe consisting of subjects and objects, which is 
this kind of ‘product’, its manifestation there in this and that form is the ‘mind’. 
According to the view that ‘mind (citta) is (the power of) consciousness 
(citi) that has descended from the level of (pure) awareness (cetana), and is 
contracted by the object of thought, ** (mind) is contracted (samkucita) noetic 
consciousness (jfidna), the nature of which is the union (sarhghatta) of (the power 
of) consciousness and the object of thought (cetya). Its ‘repose’ is the ultimate 
extreme (pard kāşthā) (of extroverted consciousness) when it (tends towards and) 
is intent on duality. (This is) the gross (form of) emission (visarga) (represented 


it were. Thus, from that awakened state, it enters into a state of deep sleep, which is the 
undifferentiated ‘voidness’ in which the individual subject rests in itself, devoid of outer 
objects. Burning as it were with the fire of its own innate energy full of all things, it 
consumes this Emptiness, which is filled with the first emission of all phenomena. This is 
the level of the mind, that is, contracted individual consciousness set in relation to the 
object of thought, towards which it faces, intent on it. When the first emission reaches its 
climax here, it rests on this level, directed externally into the sphere of duality. 
Accordingly, it is called the Repose of the Mind. One could also call it Repose IN the 
Mind. At this, the basic level of duality, consciousness rests in the mind orientated 
towards the outer world of duality. Without insight into this level of emission, it simply 
ends there, in the contracted state. Although not stated explicitly, one may understand that 
it can also be experienced by those who possess insight as the inner outpouring of the 
individual perceiver, who, although essentially at rest in himself, emits the constant flux of 
thoughts and object-centred perceptions in which the individual mind is engaged, but 
without this distracting his self-awareness, Thus, although the mind is active on the 
surface, it rests deep within the inner core of subjectivity from which it and its activity is 
emitted. 

© Read nikhilabhavamaye for nikhile bhavamaye. 

'** Sanderson (1990: 357) explains that this voidness or vacuity is ‘fire-like in the sense 
that it causes the dissolution of the countless states that precede it in the natural cycle of 
cognition." 

“7 Read visrjya na tu sthdpya sarnharya và for visrjyar na tu sthapyam sarhharyam và. 

*** Pratyabhijftahrdaya, sūtra 5. Ksemaraja expl n his commentary that the indi 
perceiver, identified with the mind, is essentially always the Goddess of Consciousness, 
who has freely contracted down to assume this condition. As this contraction is 
progressively removed by the strengthening of reflective awareness of its true essential 
nature, consciousness expands out to assume, step by step, the subjectivity of higher 
perceivers. The first are those still in the realms of Maya but free of outer objectivity, and 
then those in the higher pure principles beyond Maya. Conversely, the perceivers who are 
predominantly subjected to contraction develop in a downward series, ranging from the 
‘void’ perceiver in deep sleep down to the perceiver who is fully identified with the body. 
Thus, the lower subjectivities mirror the highest one of the Lord Himself, in which, as 
contracted forms, Siva’s powers of knowledge, action and Maya are reduced to the play of 
the three emotional qualities of sattva, rajas and tamas, to which they are subject. This is 
what is meant when it is said that the perceiver at the level of Maya is mind (citta). 

This sentence can be understood in two ways. One is as translated. It can also mean 
‘the ultimate extreme of intent on duality’. Both meanings, it seems, are intended. On the 
one hand, consciousness has reached its limit of contraction in terms of its perception of 
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by) the letter H.°” It is associated with the individual soul (nara) and it is called 
‘Individual’ (anava) because (at this stage) duality (bheda) predominates. 

2)"'After that when things that are heard or seen etc.’ The ‘etc.’ 
refers to things that are touched, smelled etc. that also (constitute) the reality 
(vastu) which is such, namely, the universe well known (to all) as consisting of 
the moving (living) and the immobile (inanimate). When it is intensely 
‘propense’ (to enter into) ‘one’s own consciousness’, it manifests as one with 
one’s own consciousness by the coming to prominence of the undifferentiated 
state (niskalarüpatà) (that corresponds to) the removal of the differentiated 
(sakala) form, which is the division between subject and object."? That is said to 
be the empowered emission (Saktavisarga), which is predominately unity-in- 
difference (bhedàbheda). It is this subtle emission which is the ‘Awakening’ 
(saritbodha), that is, right (samyak) (awakened) consciousness of the repose within 
one's own consciousness ‘of the Mind’ (citta) that is, contracted noetic 
consciousness (jfidna). 

3) In the same way (‘the supreme emission, which is that of Siva 
(Sambhavavisarga)’, takes place) ‘there’ within one's own consciousness, ‘by 
the union (sarighaffa) of (outer) reality (vastu) (with consciousness) by its 
intent’, that is, by the mutual intent ‘of (outer) reality’, namely, the universe, 
with (one’s own inner consciousness), on one another. (It takes place) there itself 
(‘by its establishment’), that is, development, ‘in the Heart’, which is the 
supremely real nature, characterized as consciousness. It is ‘brought about by 
complete (pürmataya) penetration (üvesa)' into (awakened) consciousness 
(bodha), which is Siva, Who is consciousness, by the development (uttejanena 
literally: ‘intensification’ of His) agency (kartrtva) and the other (powers), by 
subordinating (to Himself) the limited subject who (identifies with) ‘limited’ 
contracted, emptiness etc." Thus, limited, contracted knowledge ‘that could be 
brought about by some future intent (towards contracted states of 
consciousness)’, that is, external manifestation, ‘as was the case before’ in the 
(previous emission) of the individual soul, is ‘dissolved away’, and there is also 


objectivity and so rests there, in the sense that it does not contract further. On the other 
hand, the repose of the mind is the highest state of consciousness. Translating the 
compound cittaviśrānti as ‘repose in the mind’, we get the first meaning. If it is translated 
as ‘repose of the mind’, we get the second one. 

5" We are not told the letters to which the other two forms of emission correspond, but 
one would suppose they are AH and A. 

©! The Empowered Emission is the state of unity-in-diversity that arises when the duality 
of subject and object is brought into the unifying fullness of awareness, and thus by 
‘totalizing’ it, it shines as one with pure consciousness. Thus, it is the awakening or 
enlightening of the mind, where delimited fragmented knowledge rests within the Light of 
infinite consciousness. 

5? Note that the undifferentiated state of the Void, with which this process of emission 
begins (cf. below, 6/9), is also a state free of the distinction between subject and object. 
But in that case, it is because it is the emptiness of deep sleep, in which there is no object. 
In this case, the undifferentiated state within consciousness is the result of the merger of 
both into the unity of consciousness. 

55 The individual subject is formed from a state of limited consciousness that is 
conditioned by its identification with the perceiver of emptiness in deep sleep, the vital 
breath, mind and body. 
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no longer even (any) possible future contraction (of consciousness). Thus, by the 
most excellent ‘dissolving away of the mind’, that is, by the removal of the 
contracted state (of consciousness) by taking its support from the fullness (of 
consciousness, the mind) manifests as the (pure) consciousness of one’s own 
(true) nature alone. (That effulgent manifestation) is ‘the supreme emission, 
which is that of Siva (Sambhavavisarga)’, and predominately based on 
nonduality (abheda), is Bliss. That is the power of emission of the Supreme 
Goddess (paramesvart) (and Hers is the emission) which manifests intensely 
(parisphurati) in this way and that. It is said to be of three kinds, as (the emissions 
of the Trika triad) of Nara (the individual soul and the world), Sakti and Siva. It is 
thus rightly said that the power of emission is present everywhere (in all three 
domains of duality, unity-in-difference and nonduality).** 
Thus, this was said by the Lord Himself, and so he says: 


Taams aad | 


tattvaraksavidhane ‘to visargatraidham ucyate | 


Thus, it is said in the Tattvaraksavidhana™ that emission is of three 
kinds, (215ab) 


‘Thus’, for the aforestated reason, he both quotes that (Tantra) literally 
(word for word) and (paraphrases its general) meaning. 


TRAAN: WgZ AT 11 Stu |di 
fenis: a a sree roar: | 
fada: ur famia aS: 11 228 |i 
Weg frat eT HTT |d 
mameri fafaexerni wer 11 306 d 


77* The supreme form of emission, which is that of Siva Himself, is the ever-emergent 
bliss (ànanda) of nondual consciousness. It is the manifestation of the plenitude of one's 
own pure consciousness that takes p! by the removal of all the limitations that contract 
it, by the power that emerges by the dissolving away of the lower mind (citta). Unlike the 
emission that takes place at the individual (Gnava) level, confinement in any way of the 
spontaneous expansion of consciousness is no longer possible now that the conditioning 
imposed on it by the delimiting knowledge of finitude that arises by the tendency to 
externalization has been eliminated. This is ensured because the limited, conditioned 
forms of subjectivity, commencing with that at the level of the emptiness of deep sleep, 
have been subordinated to the unfolding agency of Siva's own subjectivity, as outer 
phenomena are deposited within the heart of consciousness as the universe, intent on its 
own conscious nature, is conjoined with it in such a way that they are mutually intent on 
one another. Thus, the power of emission (visargasakti), which is the Supreme Goddess 
(paramesvari) Herself manifest in this way, is of three kinds, corresponding to the Trika 
principle, which embraces the individual level of duality (Nara), the domain of unity-in- 
diversity of Sakti, and the oneness of Siva. Thus, the power of emission abides and 
operates everywhere at all levels. 

'7* See also below, 29/141. 
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hrtpadmakosamadhyasthas tayoh sanghatta isyate | 215 M 
visargo ‘ntah sa ca proktas cittavisrantilaksanah | 
dvitiyah sa visargas tu cittasambodhalaksanah I 216 Il 
ekibhiitam vibhaty atra jagad etac carácaram | 
grahyagrahakabhedo vai kificid atresyate yada ll 217 || 
tad ásau sakalah prokto niskalah sivayogatah | 
grahyagrahakavicchittisampiirnagrahanatmakah W 218 II 
trttyah sa visargas tu cittapralayalaksanah | 


‘It is said that the union (sarighatta) of the two (namely, mind and 
thought,) takes place in the centre of the calix of the lotus of the Heart. That 
is said to be the inner emission, and its sign (laksana) is the repose of the 
mind. The sign of the second emission is the awakening of the mind. This 
entire universe, mobile (living) and immobile (insentient), shines here as one 
(ekibhüta). (This emission is of two types). When there is a subtle division 
here between subject and object, that is said to be (immanent and so is) *with 
aspects’ (sakala). (The second type) is united with (transcendental) Siva, and 
so is ‘without aspects’ (miskala). The sign of the third emission is the 
dissolving away of the mind. It is full (and perfect) cognitive consciousness 
(sarpürnagrahana)"* that corresponds to the cessation (vicchitti) (of the 
distinction between) subject (grahaka) and object (grahya). In a state of 
oneness (ekibhàva), it is subtle, complete knowledge (vijfiana), satisfied in its 
own nature.’ (215cd-219) 


1) The *Heart' is (awakened) consciousness (bodha). That is itself the 
‘lotus’ because it opens out externally. In the centre of its calix“ is the supreme 
summit (para kastha) (of consciousness) The ‘union’, which is contracted 
(object-centred) knowledge, of the power of consciousness (citi) and the object of 
thought (cetya), (takes place) there. This is the emission of the individual soul 
(Gnavavisarga) that is called the Repose of the Mind (cittavisranti). It comes at 
the end of the Saiva and Śākta emissions, (and so) is the third or first (depending 
on whether we follow the descending progression of emissions or the ascending 


6% The subject is called here the ‘grdhaka’ that is, ‘one who grasps’. The object is the 
‘grahya’, ‘that which is to be grasped’. The resulting perception, of which these two are 
its inner and outer polarities, is ‘grahana’ — ‘the act of grasping’, that is, pure cognitive 
consciousness that ‘grasps’ the nature of things, just as they are, namely, at one with itself. 
57 See below (29/140), where these three moments of union, emergence and rest 
(29/115cd-116ab) are equated to three forms of emission (visarga). 

5* Read kosamadhye for koSamadhyarh, 
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one). It is said to be predominantly based on duality (bheda), as it is so to the 
highest degree. 

2) Again, the second emission is the empowered one (saktavisarga), 
called the Awakening of the Mind (cittasambodhana). By virtue of this 
(emission), this mobile and immobile universe, which is this wonderfully diverse 
manifestation of subject and object, shines here in a state of oneness (as a single 
whole) (ekibhiita), that is, it shines effulgently as just the (pure) consciousness of 
one’s own nature, This empowered emission ‘with parts’ (sakala), which (takes 
place) when the distinction between subject and object manifests, is said to be 
immanent (as all things). Again, when the consciousness of one’s own nature 
which, as the supreme good, is beneficial (to all, arises) in a state of oneness, then 
(this emission is) ‘without parts’ (niskala), and is transcendental. Thus, (the 
empowered emission) is predominantly based on 
unity-in-difference (understood as being both the immanent reality as all things 
and the transcendental reality beyond everything). 

3) Then again, the third one is Siva’s emission, called the Dissolving 
Away of the Mind (cittapralaya), by virtue of which (both) subject and object are 
established in consciousness alone, which brings about the ‘cessation’, that is, 
destruction (of the difference between them), and so, in the absence of (any) 
constraining limitations, such as the emptiness (of the subjectivity in deep sleep) 
and the other (states of conditioned subjectivity), that ‘cognitive consciousness’, 
which is ‘full’ and (grasps reality perfectly and) correctly (samyak), is the 
supreme Light (of consciousness). This is the meaning. Thus, it is ‘the state of 
oneness’ which is (experienced as) the penetrating (dvesa) (absorption) in one's 
own pure consciousness, and so it is 'subtle'; and because it is one with the 
subject, it cannot be known by any other. Thus, as there is no limited knowledge 
or even any possibility of it, it is ‘knowledge’ (vijfidna) which is (completely) full 
(and perfect). Thus, because there is nothing else at all that it could desire, it is 
‘satisfied in its own nature’, that is, it rests in itself alone. Thus, this (emission) 
is predominantly based on nonduality (abheda). That is the power of emission 
(visargasakti) of the Supreme Goddess (paramesvari), (variously) called Kauliki 
etc., which shines effulgent as each particular (form of) reflective awareness. This 
is the overall meaning. 

Nor have we voiced just our own idea; Thus, he says: 


5? Abhinava has talked about the Trika Triad A I U above (193-195ab (192cd-194)); here 
he resumes his exposition after a substantial digression from 195cd to 219 (192cd-219). The 
following passage (TA 3/220-225) is drawn from the SYM. It is a very important 
reference for Abhinava and a fine example of Abhinava's higher exegesis. Presented and 
modified in his own way, it is the prime authority for his presentation of pure ‘I’ - AHAM 
as consisting of fifty forms of reflective awareness symbolized by the fifty letters as he has 
expounded them from verse 70 onwards. Indeed, this is the only scriptural source that 
Abhinava presents as an authority for his exegesis. For a detailed exposition see 
Dyczkowski 2004: 29-49. 

I have noted below that it is not clear from where Abhinava draws his basic 
structure of the alphabet. The citations Jayaratha supplies are apparently from the scripture 
that is the authority for it. Unfortunately, he does not tell us their source. It is likely that 
they are from a common source, which I believe was most probably the 
Siddhayogesvarimata. Jayaratha introduces the passage with a simple ‘that is said there’. 
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The Triad A I U Continued 
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This matter (artha) has been taught in the venerable 
Siddhayogisvarimata, (where we read that) here the seed (of all things) is 
Kundalini. (She is) life and her nature is consciousness. The Triad (Trika) 
called the Stable One (A), Will (I) and Expansion (U) is born from that, and 
then (from this triad all the other) letters." (220-221ab) 


The power of emission of the Supreme Goddess (paramesvari) is pure 
consciousness alone (sarivinmátrá), and as She has encompassed all the universe 
within Herself, She is rightly called Kundalini, and Her form is the energy of 
Unstruck Sound (anackakala). She is ‘the seed here" in (this universe, of) word 
and meaning, because She is hard to remove, as She is everywhere the cause of 
ignorance and the like. In reality, She is the ‘life’ of all states of being, because 
they are established in consciousness. The sense is that nothing at all can manifest 
apart from consciousness. That is said there (in the Siddhayogisvarimata): 


‘She who is Kundalini is said here to be the womb (yoni) of the universe. 
One should know Her to be the (smallest) fraction of time (tufi). She is the life 


The first time he does that (ad 220-221ab), we can be sure it is the SMY, as he identifies 
the source of a part of Abhinava's citation as being from there. We can assume that the 
passages in the commentaries of the following verses introduced in this way are from the 
same source, otherwise Jayaratha would most probably have signalled that it is not. 
Certainly, they all reflect the basic structure of the alphabet and the terminology related to 
it found here. Thus, Jayaratha justifies the identification of the vowels with Siva — ‘seed’, 
and the consonants with the Sakti-‘matrix’ (yoni) in one of these citations, This is a very 
unusual identification. Most commonly (if not always), the vowels are feminine and the 
consonants masculine. This reversal can be said to be one of the defining characteristics of 
this symbolism here and a good example of it. 

9? Verses 3/220-225 are quoted by Ksemarüja, commentary on $Sü 2/7: 
(máütrkücakrasarnbodhah). According to the published text, they are said to be from the 
Siddhamyta. But as no text with name is quoted anywhere and Abhinava has just stated 
that he is drawing from the Siddhayogisvarimata, I take this to be an error for 
‘Siddhamata’, which is a common way of referring to the SYM. In any case, Ksemaraja is 
quoting directly from the Tantrdloka. This is clear because the verses from the SYM 
Jayaratha quotes differ. This is not surprising. Abhinava says that he is presenting the 
matter (artha) taught in the text rather than a direct citation. Ksemaraja may well have 
been aware of this; nonetheless, he treats Abhinava's reworking of a passage from 
scripture as scripture itself. 
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within the universe also. She is said to the seed (of all things) and her nature 
consciousness.’**! 


The reading ‘matra’ (meaning ‘measure’, found in some manuscripts 
instead of ‘satra’) is wrong, (as) it does not yield any extra acceptable meaning 
(artha). As is the meaning, so is its application (of which in this case there would 
be none). Rather, that would entail (accepting) a meaning which is not in accord 
(with the overall sense), and is an inappropriate word. So (having said) that, 
enough of so much (detailed analysis). From Her, who is such, arise three 
(forms of) reflective awareness, called the Absolute (A), Will (I) and Knowledge 
(U), and from these three (forms of) reflective awareness, all the other forms of 
reflective awareness emerge in the manner that has been and will be described 
(further ahead). That is said there (in the Siddhayogisvarimata): ‘The letters arise 
after the three powers have arisen’ ^ 

He (now goes on to) analyse this (process).** 


?! These are the first lines of a passage Jayaratha quotes from the SYM, which continues 
in the series of quotations in the commentary to this and the following verses up to 225, 
that are most probably drawn from the SYM (see previous note). Although they cannot be 
traced in the short Nepalese recension of the SYM, the idea that by recognising the Mantra 
nature of all utterances one can master speech is consistent with the teaching in the short 
version of the SYM, edited by Tórzsók (1999: 218). 

“© The word ‘matra’ in common usage is a neuter noun meaning a ‘measure’. The 
feminine mátrà is an adjectival form agreeing with ‘Kundalini’. In fact, we do find this 
term in the Tantras to denote Kundalini as the measure of Mantric energy. If we accept 
this reading, the sentence would say: ‘She who is the measure/energy Kundalini is said to 
be the womb (yoni) of the universe.’ The Vedic syllable OM, which serves as the model or 
Tantric seed-syllable Mantras such as HRIM, SRIM etc., is analysed in the Upanisads as 
consisting of three or three and a half measures. The first three (A U M) are audible, and 
correspond to waking, dreaming and deep sleep. This means that in the course of its 
audible utterance, the one who recites it traverses these three states. The ‘half measure’ is 
the silent upward-moving resonance of consciousness in the fourth state, in which the 
Brahman is experienced. It is the silent resonance of the Unstruck Sound of Kundalini, 
who is the energy of the vital breath (pranasakti) and speech (vacchakti). As such, she is 
the ‘measure’, as the spiritual energy — matra — of this resonance that transports individual 
consciousness encapsulated in the current of the upward streaming vital breath into 
transcendental consciousness. 

^* Here Jayaratha objects that referring to Kundalini as the ‘measure’ is incorrect in this 
specific sense, and adds nothing to the meaning in its general sense as ‘Sakti’. One 
wonders whether Jayaratha’s rejection of the reading ‘matra’ is justified, if the only 
reason for it is that he finds no applicable meaning in the word, when clearly this is not 
true. 

“* It is clear here that this reference is from the Siddhayogisvarimata, which Jayaratha 
apparently continues to quote up to the commentary on 225. If so, we can say that this 
much, at least, of the basic framework of the symbolic representation of the alphabet on 
which Abhinava's exposition is based is drawn from both the Malinivijayottara and the 
Siddhayogesvarimata, although he interprets it in his own way. 

^55 Jayaratha supplies the passages that are Abhinava's sources of these verses. Thus, we 
can easily observe the skill with which Abhinava condenses them together. He does this so 
well that, although Jayaratha knows that this is what Abhinava is doing, he attributes these 
verses to him as an ‘analysis’ of what has just been stated. 
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The Five-fold Point (bindu) 
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À arises from the letter A, and so on, up to the power of emission. 
(The consonants) from K to S are born of emission. And this, (the Point 
(bindu),) is five-fold, namely, 1) external, 2) internal, 3) within the heart, 4) 
within Sound, and 5) within the Supreme Abode. The Point within the Self 
pervades (the body) from the heart up to the extremity of the head 
(mürdhánta). ^ (221cd-223ab) 


The first ‘iti’ (of à ity avarnàd — ‘A arises from the letter A’) reflects on 
the essential nature (of A), whereas the other (iti of ity ādi — ‘and so on’) on its 
modality (up to the power of emission). Thus, just as Bliss (À) arises from the 
Absolute (A), in the same way Sovereignty (isitri — I) arises from the Will (iccha 
— I), and Decrease (ünatá — Ü) from Expansion (unmesa — U). Thus ‘the power of 
emission’, the nature of which is the letter H, and is such, arises at the end (of the 
series of letters) beginning with K and ending with S. The meaning is that all the 
letters have arisen (in this way). That is said there (in the Siddhayogesvarimata): 


*The letter À is born from the letter A, and it is said that I (is born) from 
the letter I. The letter Ü is (born) from the letter U, and the neuter (group of 
letters) from the letter r. The vowel AI is in the letter E, and the letter AU in the 


6% The reference in the ŚSūvi (p. 32) reads miirdhante (‘within the extremity of the head") 


for mūrdhāntarı (‘up to the extremity of the head’). My practically literal translation is 
supported by the passage Jayaratha himself quotes from the SYM. According to that, 
Bindu is within five forms of the Self, located in five places within the subtle body, 
ranging from the heart up to the End of the Twelve. Jayaratha lists the same locations, and 
so must also have understood Abhinava in this way. I have therefore translated in accord 
with the immediate sense supported by the SYM. Jayaratha reworks the meaning of this 
passage in order to accommodate the Trika triad of Nara, Sakti and Siva into the five. To 
do this, he understands the passage to mean: the Point (bindu), is five-fold, namely, 1) (as 
the Point itself then) 2) externally within the Heart (as Nara — the individual soul) and 3) 
internally (within the Heart as the state of rest). (Then) 4) (externally within) Sound (as 
Sakti) and 5) (internally) within the Supreme Abode (that is, within the End of the Twelve 
as Siva). (Residing) within the (fivefold) Self, (the Point) pervades (the body) from the 
heart up to the extremity of the head (mardhdnta). 
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letter O. The letter M is anusvára (which literally means ‘following on from the 
vowels’), and H is said to be emission.” 


Moreover, 


‘There are said to be thirty-two energies, beginning with the letter K and 
ending with the letter S." 


One should say ‘ending with the letter M’, in which case (it would imply 
that what is meant is) ‘starting with the (class of consonants,) that begins with the 
letter K’. In order to explain that the gutturals are consonants and that they are 
born from the letter A (grammarians define the gutturals as follows): ‘A, the 
gutturals, H and emission are guttural'. So, in accord with this view (niti), the 
gutturals, the letter H, and emission arise from the letter A alone. The term 
‘power of emission’ refers in general to emission, and so indicates that it is both 
the supreme (transcendent) (para) and lower (immanent) (apara) (form). Thus, as 
all this arises just out of emission, emission itself manifests as each particular 
(form of) reflective awareness. This is the meaning. 

It is one with the supreme subject, and by encompassing (within itself) the 
entire universe, shining forth as A and H in an internal and external form, it 
manifests the state (which is the Trika triad of) Nara (the individual soul), Sakti 
and Siva. That is said there (in the Siddhayogesvarimata): 


‘That is said in this way to be the Point (bindu), attaining which the 
universe exists. The Garland of the Point is deployed by (its) division into thirty- 
eight parts (kala)." It is said that all things associated with (the letters) beginning 
with A and ending with M are pervaded by the Point.’ 


Thus he says that ‘this, (as the Point (bindu),) is five-fold’, ‘And’ 
(implies) a reason, namely, that emission itself is 1) ‘the Point’, that is, the 
autonomous subject (engaged) in the act of perception (vidikriya).™ 2) (It is 
present) in its external form within the Heart as Nara because, even though it is in 
its external form, 3) it rests within the internal nature. 4) It (is present) ‘in Sound’ 
(nada) as Sakti, and 5) in its inner form (antarapata) ‘within the Supreme 
Abode’, that is, manifesting as Siva within the End of the Twelve, (the Point) has 
(thus) five modalities. 

Thus, it is also located in the (centres in the) body, (arranged along its 
axis from) the heart to the head, namely, in the heart, throat, forehead, at the End 
of Sakti (Saktyanta) (in the Cavity of Brahma at the top of the head), and in the 


55 This is probably a reference to a projection (nydsa) onto the body of Mantras divided 
into thirty-eight parts. The well-known group of five Mantras known as the Five Brahmas, 
that invoke Siva’s five faces as Vamadeva, Sadyojata, Tatpurusa, Aghora and Īśāna, is 
divided in this way. (Sanderson 2009: 63 n 69). Concerning these five, see below, 15,338. 
6 Jayaratha says the same above in TAv ad 3/(110cd-111ab) (110). 

°° We know from the reference below that the End of Sakti is the End of the Nose. The 
term nasa, which literally means ‘nose’, denotes the energy of Kundalini, who is 
sometimes called ndsikasakti, ‘the energy of the nose’. This is because She governs and is, 
essentially, the energy of the vital breath, just as She is that of Speech (vaechakti) and 
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End of the Twelve. But although it has five aspects in this way, in fact it 
ultimately amounts to having just three forms, and so there is no need to doubt at 
all that there is a contradiction between what was said previously and (here) 
subsequently. Surely (one may ask,) how can (the Point), which is only one, be 
present in the Heart and the other places? (Thus, in response to this question.) he 
says that ‘it pervades (the body)’. As is said there (in the Siddhayogesvarimata): 


‘One is the Outer Self (bü/tyatmá). The Inner Self (antaratma) is the 
second one. The third one is the Self of the Heart (hrdaydtmda). The fourth is the 
Self of Sound (nddatma). The fifth is the Supreme Self (paramatma). In this way, 
oO Mahi x the Point is of five kinds. 
O Goddess, it is in the Heart, the throat, the forehead, the end of the nose (in the 
Cavity of Brahma), and in the End (of the Twelve). Thus, the Point pervades (the 
body). 9^ 


In this way, Anuttara itself, which is this power of emission of the 
Supreme Goddess (Parameávari having made (Her) gross (cosmic) form 
manifest up to the letter H, again brings it to rest within Her own nature, which is 
the Absolute (A), because She does not fall from Her own nature. (She does this) 
in order to illumine this reflective awareness of ‘I’, which is the supreme vitality 
of Mantra at one with the subject, within which all the universe has been 
withdrawn. It is proclaimed in all the scriptures (sastra) that, (as Utpaladeva 
says): 


consciousness (cicchakti), Commenting on $Sü 3/45, Ksemaraja explains that the word 
nüsikà denotes the power of the vital breath (pránasakti), because it ‘moves crooked 
path’ (ndsate). Cf. below, 15/336-338, Dyczkowski 1992a: 174 ff. and 2009 intro. vol. 1 
p. 24. 


The upper extremity of the flow of this energy comes to rest in the Cavity of 
Brahma on the crown of the head. The Cavity of Brahma on the crown of the head is also 
called ‘the End of the Twelve’, because it is at a distance of twelve finger breadths from 
the tip of the nose. This, it seems, is what Jayaratha means to say, and so the End of the 
Twelve to which he refers here is the one at a distance of twelve fingers above the head. 
Indeed, there seems no other way to read what the SYM itself says these places are, 
namely, the Heart, the throat, the forehead, the end of the nose, and in the End. ‘The end 
of the nose’, which Jayaratha glosses as ‘the end of Sakti’, must be above the forehead, 
and the ‘End’ must be above that. Abhinava refers to the SYM as saying that ‘(the Point) 
pervades (the body) from the heart to the extremity of the head (mürdhànta).' This would 
lead one to suppose that the ‘End’ is ‘the end or extremity of the head’. This is most 
probably the Cavity of Brahma, which is indeed located at the highest extremity of the 
body. If this is so, the End of the Nose/Sakti should be somewhere between the forehead 
and the Cavity of Brahma. However, we do not find many, if any, references, to this 
location in the early Saiva Tantras, as they do not refer to a Thousand Petaled Lotus within 
the cranium, in which a series of similar places are said to be located. So it is possible that 
Jayaratha is correct. 
© The equivalences are as follows: 1) Outer Self — heart; 2) Inner Self — throat; 3) Self of 
the Heart — forehead; 4) Self of Sound — Cavity of Brahma; 5) Supreme Self — End of the 
Twelve. 
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‘The repose of the light (of consciousness) within its own nature is said to 
be the state of (pure) ‘I’ (consciousness) (aharibhàva).' 


That is also the supreme reality of Matrka. It is taught with this intention 
that: ‘there is no Vidya greater than Matrka."®* It bestows the accomplishment 
(siddhi) which is both worldly enjoyment (bhukti) and liberation to those yogis 
who have fully understood its nature in this way (i.e. as pure ‘I’ consciousness), 
otherwise (if it is not known), on the contrary, assuming the form of joy and grief 
etc. by pervading (anuvedha) each and every word (vàácaka)/" it binds the 


©" APS 22cd, also quoted above ad 1/55, 3/203cd-204ab and 6/238cd-239ab (238). 
Abhinava himself refers to this line in TA 5/61cd-62ab. The absolute ‘I’ consciousness is 
the reflective awareness that the Light of consciousness has of its own nature. 
Contemplating itself, it ‘rests’ within itself, in the sense that it does not issue forth into the 
cycle of emanation and withdrawal. This notion, which one could say is the most 
fundamental one of the philosophy of the Pratyabhijiia, does not appear in the Tantras 
themselves, at least not in this form. However, the notion that deity and hence reality 
deploys itself as the universe of the energies of the letters is well represented in the 
Tantras in general. Equating the former with the latter, as is uniformly done by these Trika 
masters, then we can indeed say that, in that form, it is well known to the scriptures. 
However, although the energies of letters are said to be those of the Goddess, in the 
Tantras themselves, Her identification with the reflective awareness of the Light of 
consciousness is unknown to them. For an extensive discussion, see Dyczkowski 2004: 29 
ff. 

'? SvT 11/199b. A ‘Vidya’ is a Mantra of a goddess. This statement and the verse from 
the Spandaka juoted below, as is the full verse of the APS quoted above, are also 
cited by Ksemaràja in his commentary on ŚSū 2/7. Clearly Jayaratha modelled his 
commentary on that of Ksemaràja. 

'9 At the most basic level of Mantra practice, Mátrkà is the Goddess who embodies all the 
energies of the letters, which are also called mátrkü. The letters in their normal 
alphabetical order, understood to be such, are arranged in consecrated grids (prastara); the 
most common is the Meruprastüra, which is in the form of a triangle. The teacher 
constructs the Mantra, into which he initiates his disciple, by drawing letters from this 
grid. In this way, the letters as parts of the body of Matrka are sacred and powerful, and so 
serve to elevate the soul. Otherwise, as profane letters that constitute the words of 
common speech and what they represent, they throw it down into the realms of thought 
constructs clothed in speech. Moreover, as we have seen, Anuttara Trika adds a further, 
deeper dimension to the understanding of Matrka, which, containing all the letters from A 
to H, is AHAM, the pure self-awareness of Siva consciousness. 

Concerning mátrkà, see Dyczkowski 1992b: 19 ff., with reference to ŚSū 1/4: ‘It 
is a fact clearly proved (siddha) by personal experience that speech is invariably 
associated with thought, while thought is the source of speech; they stand and fall 
together. Mental representation, which orders the influx of sensations and presents us with 
à balanced meaningful picture of the outer physical environment, memory, the elaboration 
of ideas, and the shifting tide of emotions, are all intimately connected with language. . . . 
To grasp the basis of language is to come in touch with the very cause of our daily life. 
The creative awareness (vimarga) through which language becomes meaningful and by 
virtue of which we can articulate our intentions and ideas both to ourselves and to others, 
is Matrka.’ (Dyczkowski 1992b: 20) 

When we hear something that pleases us, we feel happy, just as we are saddened 
by hearing something we do not like. The power words have to affect us in this way is due 
to the presence of that reflective awareness within them, here called Matrka, which relates 
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fettered souls. Devoid of the fruit which is worldly enjoyment and liberation, 
(Matrka) is fruitless, This, in brief, is the meaning. That has been said (in the 
Stanzas of Vibration): 


‘This, Siva's power of action, residing in the fettered soul, binds it, (but) 
when (its true nature) is understood and it is set on its own Path, (this power) 
bestows success (siddhi).' 9^ 


This is not only the case with regards (to Matrka, that is, the letters) itself, 
it is also so with respect to Mantras, whose quality is to ‘reflect’ (manana) and to 
‘save’ (trüna).5 Thus, he says: 


Mantras are Effective Encompassed by the A and H of AHAM 


ARARAT FAT: FY]: YWawsq 11 223 |i 


Gdimantyavihinastu mantrah syuh Saradabhravat | 223 |l 


Mantras devoid of the first (letter) (A) and the last (H) would indeed 
be (barren) like autumn clouds.” (223cd) 


"The first’ (letter) is the Absolute (Anuttara — A); ‘the last’ is the letter 
H. Thus, ‘Mantras’ also ‘devoid of the first and the last’ (letters, that constitute) 
the reflective awareness of ‘I’, that is, not understood to be of that nature, ‘would 
be (barren) like autumn clouds’. The meaning is that they do nothing. That is 
said there (in the Siddhayogisvarimata). 

‘Mantras devoid of the first (letter) (A) and the last (H) do not make one 
successful (siddhikara), because, ignorant of (their) root source, they are as 


them to us. For example, if we hear a doctor tell us that we are very ill, we are disturbed, 
just as, conversely, we are happy to hear someone tell us good news. This is because we 
do not just hear sounds coming from the other person’s mouth or even just words, we 
experience that they relate to us. 

“t SpKa 48. See Dyczkowski 1992a: 259-263 for an exposition of the meaning of this 
verse. Mütrkà is commonly identified with the power of action (see, for example, NT 
28/38). 

65 The pure ‘I’ consciousness Matrka represents not only vitalizes the energies of the 
letters it encompasses, it also vitalizes the Mantras made from them. Thus they ‘reflect’, as 
their vital energy is essentially the pure reflective awareness of ‘I’, and ‘save’ because, 
identifying this awareness as that of fundamental consciousness, it liberates from the 
mistaken, binding identification with the body and mind. 

© Cf. MM p. 68: yathoktarn Srikanthiyasamhitayam - 


Gdimantavihinds tu mantrah syuh Saradabhravat | 
guror laksanam etāvad ddimantam nivedayet || 


Here, MaheSvarananda identifies the source of this and the following line as the 
Srikanthiyasamhita. They are practically as we find them in the TA, with minor 
variations; notably, he reads ddimdanta- for ddimantya-, which is found uniformly in all the 
references supplied by Jayaratha. As Jayaratha presents the source of the first line, we 
know that Mahe$varananda was in actual fact quoting directly from the Tantráloka. 
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fruitless as (barren) autumn clouds or a sky flower or a hare's horn or the son of a 
barren woman or, O goddess, the (sexual) fluid (drava)" of a eunuch. They are 
then as fruitless as Brahmins without the (sacred) fire. Mantras devoid of the first 
(letter) (A) and the last (H) are as fruitless as that, like one who drinks the water 
of a mirage.’ 

If, on the contrary, (letters) are understood to be essentially the supreme 
vitality of Mantra, which is the reflective awareness of ‘I’, then they give rise to 
each and every one of (their desired) results. This is the general meaning. As he 
will say: 


"They say that the reflective awareness, uncreated and unsullied, which is 
this reality, is (supreme) ‘I’ (aham) (consciousness). This, indeed, is the 
luminosity of the Light (of consciousness). This is the vitality (virya) and heart of 
all Mantras, without it, they would be insentient, like living beings without a 
heart. Whatever one who is established in this uncreated Heart does, or (however) 
he breathes or reflects, is all considered to be his repetition of Mantra (japa).'* 


And so, a thorough knowledge of that is the primary characteristic of a 
teacher. Thus, he says: 


qiue «e a 
Wa: Aseda sm tat aaa: d Bev di 


guror laksanam etàvad àdimántyam ca vedayet | 
püjyah so ‘ham iva jñānī bhairavo devatatmakah || 224 II 


The characteristic of a teacher is just this, namely, that he should 
know the first and last (letters of the alphabet — A and H). He who knows 
(this) is as worthy of devotion as I am (so'ham iva). He is Bhairava (Himself), 
the deity. (224) 


Thus, the Lord has said that (the teacher) is as worthy of worship by 
everybody as I am (aham iva), full (to overflowing with) all things, and because 
he possesses (this) knowledge etc., (his) nature is the illumination (of the Light of 
consciousness) (dyotana). As is said there (in the Siddhayogesvarimata): 


"The teacher who attains the first and the last (letter) is worthy of worship 
(püjya) in the assembly of yogis and is to be worshipped (even) more in (this) 
worldly existence.” (The deities) free him of defects (cchidra) and grace him. 
They bestow boons on him and look after him like a son. O Goddess, he becomes 
worthy of respect everywhere, just as you or I am. O fair lady, he is a man of 
knowledge (jfidnin) and is the most excellent of practitioners (s@dhaka). He is said 


©? MSs Jh and T read dravyam for dravam. 

^ Below, 4/192-194. 

© This verse is quoted above in TAv ad 1/334 (333). 

™ MS T reads bhuvi ‘in the world’ for bhave ‘in (this) worldly existence’. 
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to be the most excellent of all. He knows the divine (daiva)"" and bestows all the 
accomplishments (siddhi) He is (a true) ascetic (yati) and a learned man 
(pandita). He (indeed) is said to be Lord Bhairava." 


Thus, not only does this kind of teacher naturally (svabhdvatah) know 
Mantras to be the vitality (virya) of the radiantly shining supreme power (of 
absolute ‘I’ consciousness), (he also knows that this is the nature) of any, even 
(the most ordinary) verse drawn from a common worldly (book) (laukikam api 
Slokadi). So he says: 


verona afefrefenrerqd wa: | 
qemfzéerem wd meu Watt 1 224 II 


Slokagathadi yat kimcid adimantyayutam tatah | 
tasmád vidams tathà sarvam mantratvenaiva pasyati || 225 |l 


Therefore, knowing whatever verse or prose (he utters) united with 
the first and last (letter) in this way, he sees everything as Mantra." (225) 


‘Therefore’, because ‘he’, that is, the teacher, possesses (that) most 
excellent knowledge, reflecting on all that is external, be it verse or (anything 
anyone says.) as a form of the reflective awareness of (universal) ‘I’ 
, experiences directly that it does the same work (as Mantra. This 
is described in its very definition, namely, that a Mantra is so-called because it is) 
‘reflection (manana), which is the knowledge of all things, and it saves (trána), 
that is, it bestows grace on the soul (lost) in the world of transmigration 
(samsarin).’ As this is so, that (common saying, whatever it may be,) is also the 
same reflective awareness of ‘I’ (consciousness) that is connected to the first letter 
(A) and the last (H). This is the meaning. The point is that nothing can manifest 
apart from the supreme subjects essential nature, which is the Light (of 
consciousness). That is said there (in the Siddhayogisvarimata): 


“Verse, prose, metre (vytta), song, declaration, praise, (or) long prose 
metre (dandaka) — if they are conjoined with the first and the last (letters), they 
too are Mantras. Then what to say of the one who grasps it (tadgraha)! ? 


7%! Alternatively, one can translate daiva as meaning ‘fate’. 

7* Abhinava is paraphrasing the lines from the SYM quoted here by Jayaratha. 

73 This is one possible translation; another could be ‘what to say of (the Mantra called) 
Tadgraha?’ There is a long Mantra called Tadgraha, which is described in the Trika 
scripture called the Tantrasadbhava, from which it is drawn by the Kubjikamata. This 
Mantra is set in the form of anustubh (sloka) verses. So it is possible that this verse serves 
to justify the classification of Tadgraha as a Mantra, although it is in this form. For the 
details and the complete Mantra, see Dyczkowski 2009: intro. vol. 1: 282 and 641. The 
mantra is recorded in KM 17/71-76; it is reproduced in Dyczkowski 2009: vol. 13 p. 15- 
16. Note that the meaning is also: *they too are Mantras, then what to say of the one who 
receives it (tadgraha) . 
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And this, (the full extent) of the unfolding of all things (visvasphara), is 
the power of emission itself. The Lord has not only said this in the scriptures of 
the schools (naya) closely related to us, He has said (the same) in those others that 
are outside (our traditions and public) (bahya).”* He says this: 


The Power of Emission Taught in the Aitareyaranyaka 


famtafafere oro a Preftar | 
Waea Was fT 11 226 || 


visargasaktir vi$vasya karanam ca nirüpità | 
aitareyakhyavedante paramesena vistarat || 226 || 


The Supreme Lord has declared at length in the Vedanta called 
Aitareya” that the power of emission is the cause of the universe. (226) 


"The Supreme Lord', who assumed the role of the sage Aitariya, (has 
declared this) ‘at length’. (Indeed,) this is the main subject of his entire book (i.e. 
the Aitareyopanisad). This is the sense. 

He corroborates this (view) by paraphrasing (the text): 


qei dtd ufum i 
a sfr Te Wu TGHEZIRSIGTEH 1 39 di 


yal lohitam tad agnir yad viryam süryenduvigraham | 


™ The word ‘bahya’ means ‘external’. In this context it can refer to a school, view or 
scripture etc. that is ‘external’ to the Trika and related scriptures. It may also refer to those 
that are ‘external’, in the sense of public, that is, that they are not ‘inner’ secret scriptures. 
From the Trika point of view both meanings apply to the Vedic corpus with respect to 
these scriptures, even though the Vedas should, strictly speaking, only be accessible to 
authorized Brahmins. 

75 The following passage from here to 331 is a loose paraphrase of references drawn from 
the Aitareyáranyaka, quoted by Jayaratha in the commentary. Abhinava refers to it 
generically as ‘vedanta’. Normally, this is a way of referring to the Upanisads, but it may 
also be used in a general sense to indicate all revealed Vedic literature that comes after the 
Veda (which is the literal meaning of the word ‘veddnta’), Note that by Supreme Lord, 
Abhinava means Siva. Throughout the Tantráloka this is one of the ways Abhinava refers 
to Siva as he who utters scripture. Of course, Vedikas would not accept that Siva also 
spoke the Vedas. Clearly, the point of making this reference is to establish that the 
teachings he expounds concerning visarga, especially in the basic literal sense of emission 
of male seed, is well accepted in general. It is not just a Kaula teaching. Abhinava refers to 
Vedic beliefs, practice and ritual in several places in the Tantraloka to make this point, 
even though in his Saiva perspective, they are inferior with respect to the Kaula 
equivalents and their scriptural basis, which as such, are in no need of justification from 
Vedic authorities. His intention is rather to point out that Kaula belief and practice is not 
as outrageous as the orthodox followers of the Veda and related sources believe. There are 
equivalents in the Vedas. 
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a iti brahma paramam tatsahghattodayatmakam || 227 |l 


The red (flow of menses) is Fire, while (its) vitality is in the form of 
the Sun and Moon. The Supreme Brahman is (the emission) ‘H’ that arises 
from their union.” (227) 


It is ‘red’, that is, energized (dipta) (and shining), because it is one with 
the Light (of consciousne: and so is the Abode of the Absolute (anuttaram 
dhama). Moreover, because it is one with the subject, it is Fire. Its ‘vitality’ is the 
unfolding (expansion) (sphdra) of the power (of consciousness), which is 
knowledge and action. As the means and the object of knowledge etc., its form is 
the Sun and Moon. Such is the nature (and form) of these two, namely, the red 
(menstrual blood) (of Fire) and the vitality (of sperm of the Sun and Moon). 
"Their union’ is their oneness. It ‘arises’, that is, its form is perpetually effulgent 
(with manifestation) (prasphuradrüpa), because it never sets. That is said to be 
‘the Supreme Brahman’, which is the oneness (sámarasya) of Siva and Sakti, 
the letters A and H. May this (pure) ‘I’ (consciousness) (AHAM), which is one 
with the supreme subject and is the supreme (form of) reflective awareness, arise 
and, by its glorious power (māhātmya), may all this creation (srsti) (of the 
universe of) words and meanings, manifest. As (the Lord has) sung (in the 
Bhagavadgita): 


‘The supreme Brahman is the imperishable (reality) which is one’s own 
(essential) nature (svabhàva), said to be the Inner Self (adhyátma). (Its) emission 
(visarga), which generates (all) that lives and exists (as well as their fundamental 
state of Being) (bhütabhàva), is called ‘action’ (karman).’"” 


?* Brief paraphrase of Aitareydranyaka 2/3/7-8, which is quoted by Jayaratha in the 
commentary. 

7" BhGr 8/3. Abhinava explains: "The supreme Brahman (is so called) because it is 
(infinitely) extensive (brhat) (and full) and because it fills (brrhhaka) (and nourishes all 
things), and so it should be called the Inner Self, as (that is one’s) ‘own’ abiding inherent 
nature (dharma) called consciousness. The emission of the Brahman, whose nature is 
consciousness, is the manifestation of the outer state (bahirbháva), and the inner 
manifestation of the externalized state that takes place by virtue of the freedom (of the 
Brahman), which is the Lordship of all the energies it has encompassed in itself as its 
undivided (and unconditioned) (aparicchinna) external nature. (That emission) generates, 
in due order, (all that lives,) that is, the perceivers from Brahma onwards, and (all that) 
exists, that is, insentient entities; (thus, it) manifests the wonderful variety of sentient and 
insentient beings. In the same way, it gives rise to the (fundamental) state of Being 
(bhütabhàva) (of all things), which is the (truly existent) reality (satyatva), from which all 
the unfolding expansion of what runs contrary to it has fallen away." 

By perceiving two meanings in the expression bhütabhàva as a) living (bhiita) 
and insentient being (bhava) and b) fundamental state of Being, Abhinava expounds the 
profound insight that the emission of the Absolute simultaneously generates all things 
(subjects and their objects), even as it generates and is the fundamental Being which 
transcends and sustains them. In this way, creation not only does not obscure the 
Brahman, it reveals Him. 
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This same essential nature (svarüpa) (of all things) has been described 
previously at length, there is no (need) to make an effort here again (to describe it 
further). 

In (the context of) Kaula sexual practice (caryakrama), ‘red’ is the 
menstrual discharge, which is the juice (rasa) of digested food (pakvannarasa), 
and that is ‘Fire’, of which the digested (food) is menses; or else it (can be 
understood to be) the ‘vitality’ of all the menstrual discharge, which has as its 
fruit (sexual) bliss. This is the sense, taking it to be a genitive 
(sasthagrahaparyaya).”” 


(Indeed, it is within the man that this one (i.e. the Self) is initially 
conceived): ‘That which is this sperm (retas) is this radiant energy (tejas) which, 
derived from all the limbs (of the body), he bears the Self (of his future offspring) 
within (his) Self. (When he pours that into a woman then he begets it).’”"” 


According to this and other statements there (in the Aitareyáranyaka), it is 
the Sun and Moon," because it is made of radiant energy (tejas) (and so is the 
Sun), and because it nourishes (and so is the Moon). Thus, because it is the Three 
Abodes (of the Fire, Sun and Moon), both these (together) (that is, the menstrual 
discharge and sperm) is supremely holy (pávana), and denoted by (various) words 
such as ‘kundagola’.”? (It is said in this regard that): 


‘Of these (tatra), the liquid offering (argha) (contained in the sacrificial 
vessel is produced) by union with the female Kaula consort (Sakti).’”"" 


In accord with (this) teaching (niti), which will be imparted further ahead, 
it is said to be the supreme thing to be adopted (paramopddeya). It is the 
‘Supreme Brahman’, that arises perpetually (nityodita) from their union, and is 


7* Read ratparipáko 'rtavam for tatparipüko ‘nnarh. 

™® The text reads: yal lohitarh tad agnir, which can be understood in two ways. One is 
‘that which is the red (menses), that is Fire’ or else ‘that which is the red (menses) is its 
Fire.’ After having explained the expression assuming the first meaning, he now explains 
it from the point of view of the second meaning, which *has the sense of a genitive"; that 
is, the Fire of the red (menses). The first meaning takes menstrual blood to be one of the 
bodily constituents (dhdtu) produced by the digestion of food. The Fire with which it is 
identified in that case is the fire that digests food, the digested product of which is 
menstrual blood. In the second case, the Fire, that is, vitality or energy, is the fire of the 
menstrual blood. 

7° Aitareyáranyaka 2/5. The same line is found in Aitareyopanisad 4/1, where saribhütam 
replaces the reading saribhüya. The additional text in brackets, found in the Upanisad, has 
been added to complete the sense. According to this Vedic belief, it is the man who 
initially becomes pregnant. The woman is the bearer of his seed. While this belief is most 
probably a remnant of a prehistoric notion, it serves to illustrate in the Vedic context how 
the Self is self-sustaining and self-regenerating. In the present context, it coincides with 
the notion that everything is contained within Siva as His seed. 

™ Read süryacandrarüpari for süryácandrarüpar. 

7" The term kundagola commonly denotes the mixture of female (kunda) and male (gola) 
sexual fluids. See above, note 1,77. 

73 Below, 29/15b. 
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egoity (aharibhàva), that (it) has assumed within the conditioned (niyata) body 
and the rest, due to which this creation (sarga), male, female and neuter (takes 
place). As is said there (in the Aitareyaranyaka): 


"This (menstrual) blood within a woman is the form of Agni (Fire), and so 
should not be despised. Now this sperm within man is the form of Aditya (Sun), 
and so should not be despised.’”"* 

Again: ‘AH (emission) is the Brahman. The ‘I’ is present there. 5 
Thus he says that the universe is (emission's) glorious power (vaibhava). 


Tent pow di TIFO, | 
Ararat sp weer db eee di 


tasyápi ca param viryam paficabhütakalatmakam | 
bhogyatvenannariipam ca Sabdasparsarasddikam | 228 || 


His supreme vitality is the energy (kala) of the five gross elements. As 
the object of enjoyment, it is food, which consists (of the sensations of) sound, 
touch, taste and the rest."'^ (228) 


The five objects of sense, sound and the rest are aspects (arnsa) of the five 
gross elements, Earth and the rest. That is the ‘supreme vitality’ of the supreme 
Brahman, whose nature is such, as has been explained. ‘His powers are the entire 
universe . . .'" According to such statements, it is the unfolding (expansion) 
(sphara) of (His) power that has attained its supreme stage (para kofi) as (the 
Brahman's) glorious cosmic power (visvavaibhava). This is the meaning. 

Surely (one may ask.) if this unfolding (expansion) of that (vitality 
consists of the five objects of the senses), sound and the rest, and it is one with the 
enjoyer of that, then why is that (i.e. the enjoyer) also not such? With this doubt in 
mind, he says (that the Brahman's vitality) ‘as the object of enjoyment’, not 
indeed as the enjoyer, is ‘food’, not, on the contrary, the eater of food. In (the 
context of) Kaula sexual practice (caryakrama), this same (vitality assumes) the 
form of the body and the rest, made of the five gross elements, by the union of the 
red (menstrual blood) and sperm (virya). And that (is said) there itself (in the 
Aitareyaranyaka): 


“He who knows (his own) Self as (the hymn) uttered five-fold, and from 
which all this arises, is a sage. Earth, Air, Space, Water, and Light (are the Self, 
the five-fold hymn. From him all things arise, in him all things are dissolved 


7^ Aitareyaranyaka 2/3/7. 

7'5 Ibid, 2/3/8. 

7*5 Read, in accord with Jayaratha's explanation and the reading of MS C, 
Sabdasparsarasadikam for sabdasparsarasátmakam. The usual sequential order is: sound 
(Sabda), touch (sparsa), form (rüpa), taste (rasa), and smell (gandha). The change here 
can be explained as an accommodation for the metre. 

7" See above, note to 1/11 1cd-112ab. 
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away. He who knows this is a refuge for his friends.) To him who knows food and 
the eater of food, is born the eater of food and possesses food. Food is Water and 
the Earth, as it is from that that food is made.’7!* 

Surely (one may ask.) what proof (pramàna) is there that ‘this unfolding 
(expansion) of that (vitality) is (the five objects of the senses), sound and the 
rest’? With this doubt in mind, he says: 


Aesthetic Experience as the Arousal of the Vitality of Consciousness 


WASA mer Sasa: d 
wf hic ye fafrqaTeme WWW 1 $33 | 


Sabdo ‘pi madhuro yasmád viryopacayakürakah | 
tad dhi viryam param Suddham visisrksatmakam matam | 229 II 


Even a sweet sound intensifies the vitality (virya) (of consciousness), 
and so is that vitality itself; its nature, the desire to emit (visisrkgà), is 
considered to be supremely pure." (229) 


7* Aitareyáranyaka 2/3/11. The addition which completes this passage, not quoted by 
Jayaratha, has been put in brackets. We have already noted that one of the main goals of 
the Vedic sacrifice is to obtain food from the gods who, having received the offerings of 
food made to them, graciously bestow it by fertilizing the earth with the vital seed of rain 
(see above, note 3,487, also below 3/230-231). In the later Vedic texts, this cycle came to 
be understood as aspects of the one reality, that is, the Brahman identified with food 
(anna). This doctrine, already taught before the Upanisads, is expounded most extensively 
in the Taittiriyopanisad, which is largely dedicated to it. For example, we read there: 


‘From food, verily, the creatures are born, whatsoever dwells on the earth. 
Moreover, by food, in truth, they live. Moreover, into it also they finally pass. For truly, 
food is the eldest of all beings; therefore it is said to be all the medicinal herbs. Verily, 
they obtain all food who worship Brahman as food. For truly, food is the eldest of all 
beings; therefore, it is said to be all the medicinal herbs. Creatures are born from food and 
by food they grow. It is eaten and eats (all) creatures and so is called food.’ TUp 2/2/1 
(Hume's translation) 


Thus, the Brahman as food has two aspects (mukha), namely, food (anna) itself. 
and the eater of food (annáda). The former is the world, which is the object of enjoyment 
(bhogya — lit. ‘that which is to be eaten’) and the latter, the enjoyer (bhoktr lit. ‘the eater"). 
He who has realised that his own Self is the Brahman, realises that he is both. Thus, the 
Upanisad ends with the ecstatic declaration of the realised seer: 

“Lam food! I am food! I am food! (aham annam) 

I am the eater of food! I am the eater of food! I am the eater of food! (aham 
annamddah)’ TUp 3/10/5 
™ Cf. above, 3/208cd-210 and note 3,651. Abhinava explains in the PTv: ‘Siva, Who is 
the emission of the vitality of the Great Mantra (aharn) which is Supreme Speech, unites 
with the emanation emitted by the Supreme Goddess Who is full to overflowing with the 
issue (to which she gives birth), which is the condensed form of the vitality (virya) (of the 
seed of Siva consciousness). All that enters in the same way, through the external and 
internal (mental) senses, onto the plane of the Central Channel (of the vital breath), which 
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is essentially the vitality that gives life to all the limbs of the body, in the form of 
awareness (cerand), and the vital breath (prana), is called ‘vigour’ (ojas). It (is present) in 
all the limbs (of the body) as that which gives them life in the form of the vitality (of 
consciousness) which is undivided from that (influx of the senses). Then, entering again 
through the channels of sight and hearing etc., the form and sound etc. which intensifies 
(consciousness) (brzihaka), because it is their nature to intensify it, they awaken the Fire 
of Desire (kamdnala), which is (essentially) the arousal of this vitality (viryaksobha). As is 
said (this takes place): ‘by the (sweet) talk (between lovers) (alap) or by touching the 
limbs (of the body)' and so on. 

For one (whose consciousness) is intensified by the (inner) force (bala) (of the 
Self), which precedes (perception) that has developed by (the perception of the beauty of 
any) one thing amongst others, such as a (beautiful) colour, is capable of serving as an 
instrumental means to bring about the aforementioned arousal (of vitality), which can be 
applied to all the objects (of the senses), because everything is of the nature of all things. 
(Moreover,) the same arousal takes place by recollection, imagination or the like, because 
it is nourished by the infinite number of (meaningful) words (sabda) etc. that reside (as a 
potential) in the mind (manas), which consists of all things. Only (that) great vitality, 
consisting of all things and fully developed, nourishes and creates, not one that is 
undeveloped (apürna) and decayed, like that of children and the aged. 

When (that) arousal of vitality takes place, the source of joy (sukha) is the 
freedom consisting of the power of bliss, which is completely full Bhairava consciousness, 
and is the great emission (mahdvisarga) consisting of the pulsation (spanda) (of 
consciousness), unmeasured by time or space, of (that same) vitality which, because it 
con: of its own (conscious) nature, is (one and) undivided. (Thus) also, (in the same 
way, a beautiful) form (ripa) (beheld) through the eyes brings joy (to them) by means of 
the release (vislesa) of the great emission, which is the arousal of that vitality 
(viryaksobha). (The same applies) to a sweet (melodious) song etc., (heard) through the 
sense of hearing. (However,) in the case of the other senses, (all) else (that enters) within 
them effervesces only in itself, and so does not attain a completely full state of emanation 
(of bliss). 

The same is the case with those who are not nourished by that vitality, that is, 
who, like stones, are devoid of the bliss of passion (madanananda), which is this kind of 
arousal of vitality, (For them,) neither the form of a most beautiful young woman nor the 
most tender and melodious song that comes from the mouth of (an innocent young) 
woman, results in the fullness of bliss. To the degree in which this vitality does not 
nourish (consciousness), the wonder (of the experience of beauty) decreases. A total 
absence of wonder is insentience itself. (Conversely,) aesthetic sensitivity (sahrdayatà) is 
(a state of) penetration into a heightened (state of) wonder which is the arousal of the 
lity (of consciousness). Only he whose heart is nourished by this endless nourishing 
vitality and is dedicated to the practice of attachment to this (form of) enjoyment (by 
contemplating fine art or spiritual practice) possesses the dynamism of the most excellent 
(unfolding act of) wonder (which is the capacity to relish beauty in this way). (Moreover, 
this kind of person experiences) this same wonder even when suffering. The nature of 
suffering is, essentially, a particular kind of wonder (camatkriya), brought about by the 
absence of all hope that arises when the inner joy, which is the vitality and expansion (of 
consciousness), consisting of the arousal (of love) a son gives or a lover, or (the shock of a 
fond) memory, or the sight of something similar, or a cry (for help) and the like (when one 
thinks that the son or lover has gone and all that has ceased and) will never exist again. 
That was said o Somananda with the words): ‘by the expansion (of Siva consciousness) 
even the midst of suffering." 
(SDr 5/9cy PTv p 45- 49. 
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(Any of) the five (objects of the sense, including) ‘sound’ and the rest, 
that are (aesthetically) pleasing (hrdyah), intensify the vitality which is the 
Supreme Brahman. Thus, those who are attentive to that, (experience) the 
supreme outpouring of consciousness instantly. This is the meaning. As is said: 


‘The yogi who (experiences) the oneness of the unparalleled joy of 
savouring singing and other such (beautiful) objects (of sense, his) mind fixed 
(and well concentrated on that), becomes of that same (blissful) nature by 
identifying with it (ranmayatvena).' 


The venerable Prasastibhütipáda also (says the following) with the same 
intended meaning (abhipraya): 


"The worship (arcá) of the righteous (sar) is the nourishment of their 
being (that they enjoy) when they experience those things that are pleasant here, 
(fine) to behold, their form beautiful, like a beautiful woman." 


The point is that if these (things) were not in this way the Supreme 
Brahman by nature, how could those who attended carefully to each one, 
(experience) an expansion (of consciousness) (vikása)? 

Surely (one may ask,) is the Supreme Brahman who is such, tranquil 
(Santa) (that is, transcendent,) or various (citra) (that is, immanent)? With this 
doubt in mind, he says that it is ‘that (vitality) itself . . ." The purpose of the word 
‘itself’ is to remove (this) doubt." (So he goes on to say that) ‘its nature (is) the 


7? VBh 73 (72). This verse is also quoted below in TÀv ad 3/239cd-240ab and above in 
TÀv ad 3/209cd-210ab. 
See the note there. 
7! The point Jayaratha is making is that the emphatic enclitic ‘hi’ ‘(that) itself” indicates 
as it stresses that the vitality of consciousness is the supreme transcendent Brahman (the 
“supremely pure’), which tends by its own inherent intention to emit itself and manifest as 
all things. This is the answer to the question. The Absolute as the Brahman is 
transcendent, insofar as no creation has taken place. It is also immanent, in the sense that it 
is on the verge of expanding and pouring itself out as all things. Above (see note 3,445), 
the word ‘Brahman’ was derived from the root brh, in the sense of to grow strong, expand 
or fill. When the Absolute is understood to be the transcendental source, it is called 
Anuttara. It is called Brahman when the intention is to indicate its blissful state (Gnanda) 
that develops, out of its inner spontaneous joy, into the emission of consciousness as all 
things. This state of arousal (ksobha) at the absolute, universal level is mirrored at the 
microcosmic level by the desire that impels the senses towards their objects. This is 
especially intense and hence more easily accessible to introspection in the case of the 
desire to see or hear, for example, a beautiful object or sound. Viewed in the reverse 
perspective, the object enters consciousness, as it were, through the channels of the senses, 
and is consumed. This takes place by the blissful ‘vitality’ of consciousness, which, like 
the fire believed to be in the stomach, ‘digests’ the object, and so produces the ‘juice’ 
(rasa) of aesthetic sentiments, as does digestion the ‘juice’ (rasa) which the body 
metabolises and so gives it strength and vitality. Cf. below, 3/262ab (3/261) ff. 

Notice that by discussing the processes at work in aesthetic experience here, 
Abhinava indicates that it is part of the Divine Means, that is, the means to realization 
based on the will of consciousness (in this case as ‘the desire to emit’), and is grounded in 
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desire to emit’. The meaning is that because (this vitality is the Absolute's) desire 
to create, its essential nature is always that of each (particular) outpouring of the 
wonderful variety of all things. It is ‘considered to be’ such by everybody. 
Nobody could possibly disagree here (about this). 

Although this is so, is (that vitality, the Supreme Brahman) transcendent 
or immanent? With this question in mind, he says: 


WAS a AA DON IMT: TMT |d 


tad balam ca tad oja$ ca te prāņāh sā ca kantata | 


That (vitality) is strength (bala), vigour (ojas), the vital breath"? and 
beauty (kantatā).™ (230ab) 


the direct experience of consciousness as the ‘I’, which dynamically engulfs objectivity 
and incorporates it into itself. 

7? Read, as does the Aitareyáranyaka, sa pranah for te prünüh. We will encounter the 
application of vitality, strength and vigour of consciousness in relation to the activity of 
the dynamism of the vital breath further ahead in the context of practice in the domain of 
the Individual Means (see 6/62cd). There they relate to the power of consciousness 
operating in the body through the vital breath, experienced as the vital force that gives life 
to the body, senses and mind. Here, in the domain of Sambhavopaya, the same power is 
experienced directly as the vitality of the pure ‘I’ consciousness, which is its very life. It is 
the vital and vitalizing living sentience of consciousness itself, which in the body assumes 
the forms of the vital breaths, Here, in the domain free of thought constructs, its distinctive 
feature is that it is experienced directly within consciousness, unmediated by the body, 
senses or mind as its beauty. 

7? |n his earlier work, the PTv, Abhinava explains the same interconnection between the 
reflective awareness of consciousness, emission, aesthetic experience and orgasm, as 
aspects of the same arousal of the vitality of consciousness (viryaksobha). One may talk 
about one or the other in these terms; each implies the others. Thus, he writes: 


‘Bhairava’s state, which is transcendental Akula devoid of the waves (of 
emanation) and is the stable abode (dhruva) (of supreme consciousness), manifests when 
all the forms of the vital breath etc., which are in the channels of the senses, are 
completely full (of vitality). (Only then) can one penetrate into the great central abode of 
susumnd and attain a state of identity with the arousal of the (innate) powers of one's own 
(consciousness). Then, (when this has been attained) and duality has fallen away in all 
respects, one penetrates into a state of wonder which is the egoity of the reflective 
awareness (of consciousness), loaded with (all its) completely full (and perfect) powers. 
(Bhairava's state manifests) by the release of the emission of this vitality of the Great 
Mantra (ahar). (This takes place) by penetrating into the union (yamala) of Rudra (and 
his power), which is the bliss of completely full emanation. (Proof of this is that) one’s 
own consciousness (itself) witnesses in the (preliminary) throes of orgasm (kampakala) 
the pleasure of an inner tactile sensation, which consists of the (intense) desire that all the 
arousal of the vitality (of consciousness and the vital seed) may pour forth, when one has 
(managed) to lay firm hold of the strength (bala) of the exuberance of that vitality within 
the central channel, which is both polarities (male and female in a state of oneness beyond. 
all polarities). Nor (does all) this (take place) with respect to our conceived (kalpita) body. 
One may also, through instruction and experience, enter by means of these practices into 
the stable abode which is the Great Goddess who is emanation (srsti), freedom and bliss, 
and consists of the union of Siva and Sakti, which is the supreme Brahman. This is 
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The meaning is that that same (vitality) shines effulgent as each (of these) 
particular forms. That is said there (in the Aitareyaranyaka): 


‘He is this life, he is the breath, he is existence (and non-existence) . .. He 
is death and the undying (nectar of immortality) (amrta). "^ ‘This (Self) is the 
Brahman, Indra, Prajapati, (all the gods and the five gross elements.) 5 And it is 
sung (gita) (in the Netratantra also): 


"That is the vitality (virya) of all (forms of) vitality, that indeed is the 
strength of the strong, that is the vigour (ojas) of the vigorous, it is everything, 
eternal, unmoving and firm,” 


achieved by the release of the emission of the vitality (and seminal seed) of the Great 
Mantra (aha) . . .' (Abhinava then goes on to quote VBh 69 and 70 also quoted below in 
TÀv ad 5/72ab-72cd (5/71cd-72ab)). PTv p. 49-50. 

7^ Aitareyüranyaka 2/1/8. 

75 Thid. 2/6/1. 

© The expression ‘it is sung’ (gita) almost always introduces a passage from the 
Bhagavadgita (see for example above, TAv ad 1/161, 2/39, 2/47, and 3/226cd-227ab). 
However, this reference cannot be traced there, rather it is found in the Netratantra 
(1/24cd-25ab). The subject is Siva’s own nature (svabhàva), which is *pure, pervasive and 
facing everywhere' (ibid. 1/22cd). In the previous line to this reference, Siva says that: ‘it 
is my own, my own vitality, known (only) to oneself (svasarhvedya), and is my supreme 
abode.’ Ksemarája comments: 


‘It is ‘my own’, that is, the light of consciousness of my own self, of which (this 
is) ‘my own vitality’, that is, the ‘strength’ which is the power of reflective awareness that 
fashions everything. As the venerable Kalikula (declares): 


"The reflective awareness of that God who is the foremost of the gods and who is 
Supreme consciousness, is (His) supreme power which, endowed with knowledge, is 
omniscient.” 


It is ‘known (only) to itself’, that is, it is its own light and is ‘my supreme 
abode’, (I who am) Uma’s husband. It is ‘the vitality (virya) of all (forms of) vitality’ of 
the wonderfully varied Mantras and Mudra. That itself is ‘the strength of the strong’, the 
wind and the like. ‘That is the vigour (ojas) of the vigorous’. As is said: 

“Vigour (tejas) which is generated by the wise from the Void of consciousness is 
engagement (in action) (pravartana), independently of (any) reflection of being capable or 
not (of achieving its goal)." 

And that is ‘everything’. Its nature is all things. It is ‘eternal’, undergoing no 
seeming change and ‘unmoving’, not undergoing (real) transformation, it is ‘firm’ and 
permanent." 

The whole passage reads: 


yat svarüparh nijarh Suddham vyapakam sarvatomukham \\ 22 |l 
sarvabhütüntaravastharn sarvapranisu jivanam | 

yogagamyarn durüsadarh dusprapam akrtütmabhih | 23 || 
svari svaviryari svasamvedyam mamaiva paramam padam | 
tad viryam sarvaviryanam tad vai balavatàm balam | 24 | 

tad ojas caujasàr sarvar sasvatari hy acalam dhruvam | 
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Now he describes the process by which (the Brahman) manifests as all 
things. 

This Vitality is the Source of Life and so Emission is All Things 


wemztdresmena arf wg Herd 1 230 0 
qey wn ater wr TA: 1 
art qe wem fart feumewar 0 232 íi 


tasmáad viryàt prajás tà ca viryam karmasu kathyate | 230 Il 
yajnadikesu tadvrstau sausadhisv atha tah punah | 
virye tac ca prajásv evar visarge visvarüpatà | 231 || 


From that vitality are born the creatures, and these are said to be the 
vitality (and vigour) in (all) rites, including (Vedic) sacrifices and the rest, 
these of rain, and this of the herbs, and these again of the vitality (of the male 


"That which is one's own nature, pure, pervasive, facing everywhere, present in 
all things, the life within all breathing beings, attainable by Yoga, hard to accomplish, 
difficult to acquire by those who are unformed, it is one's own vitality, known to itself, my 
own supreme plane. That is the vitality (virya) of all (forms of) vitality, that indeed is the 
strength of the strong, that is the vigour (ojas) of the vigorous, it is everything, eternal, 
unmoving and firm. (22cd-25ab) 


sā mamecchd para Saktih Saktiyukta svabhàvajà M 25 | 
vahner ügmeva vijfieyà rasmirüpà rave riva | 

sarvasya jagato vàpi svà (> sā) Saktih karanatmikà I 26 | 
sarvajhddigunds tatra vyaktüvyaktàs ca samsthitàh | 
saivecchd jiünarüpà ca kriyadigunavistrtà || 27 | 
jñānäādişadgunņā ye te tatrasthah prabhavanti hi | 

sd vai mahákriyárüpà samsthitaika kriyà matàll 28 |l 
animüdigunünastau karoti vikaroti sā | 

evam mamecchá jriánükhyà kriyakhyd Saktir ucyate | 29 |l 
süryacandramasau vahnis tridhamaparikalpanà | 
trinetrakalpanà mahyam tad artham iha drsyate M 30 || 
dahanàpyáyane tena prakasyam vidadhāmy aham | 


That is my will, the supreme power, endowed with power and born of one's own 
nature. One should know it to be like the heat of fire or like the rays of the sun. Or else 
also that power is the cause of all the universe. The qualities of omniscience and the rest, 
manifest and unmanifest, are established there. (25cd-27ab) 

She (i. e. that Supreme Power) is the will, and her nature knowledge, extensive 
with the qualities of action and the rest. The six qualities of knowledge and the rest are 
present there and powerful. Her nature is the Great Activity and considered to abide as the 
one (universal) activity. She produces and transforms the eight yogic powers (guna) to 
make oneself small at will and the rest. (27cd-29ab) 

In this way, my will is called the power of knowledge and action. They are 
conceived to be the three abodes of Sun, Moon and Fire, and my three eyes, of which the 
meaning is seen here. I ordain that (all that is to be) illumined be burnt and nourished by 
that.’ (29cd-31ab) NT 1/22cd-31ab 
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and female seeds), and this of the creatures. In this way, emission is of the 
nature of all things. (230cd-231) 


"The creatures’ are in the form of female, male etc." (living beings). 
‘These’ are the creatures (sacrificed) in the sacrificial and other rites. (They are) 
‘said to be the vitality’ (of all rites), that is, (their) cause. This is the relationship 
(and prose order of the words). The same should be applied to what follows here. 
‘These’, the sacrificial and other rites, (are the cause of rain, and these) ‘of the 
herbs’, that is, food and the like, (and these) of ‘the vitality’, which is the male 
and female seed. In this way, the supreme Brahman is the cause of everything as 
the nature of each individual thing, by being the impulse (of the mind) (javibhava) 
for one who is sluggish (ajavan)."* Thus, that is said to be its (immanent) nature 
as all things.” (Accordingly, he says) ‘in this way emission also is of the nature 
of all things’, As is said there: 


‘Now from that comes the emission (srsti) of semen (retas), the gods are 
Prajüpati's semen, the semen of the gods is rain, the herbs are the rain’s semen, 
food is the semen of the herbs, the semen of food is semen, the semen of semen is 
(all) the creatures (prajah).’” 

Similarly, elsewhere also (we read): 


‘The offering discharged into the fire attends, as is proper (samyak), on 
the Sun. Rain is born from the Sun, and from rain, food, and from that, the 
creatures. ??! 


So too the Bhagavadgita: 


‘From food come the living beings, and from clouds food. The clouds 
come from the sacrifice, and the sacrifice arises from action (karman). ™” 


In this way, that is the same power of emission, which makes all things 
manifest within itself as each (act and form) of reflective awareness. It is 
variously named in the Agamas, and so he says: 


Emission is Sabdarasi, Matrka and Malini 


Wee: a War Agata a GÜffWr |d 
AraAra EA di Tae 1 3233 0 


7" The ‘etc.’ here refers to creatures that have no specific gender. 


7% The literal meaning of ajavari javibhavena is ‘by being swiftness for one who is slow’. 
7? Read etad visvarüpam for etad visvam rüpam. 

7? Aitareyaranyaka 2/1/3. The passage ends with: "The semen of the creatures is the heart. 
The semen of the heart is the mind. The semen of the mind is speech. The semen of 
speech is action. The completion of action is man, the seat of the Brahman." 

DI Manusmrti 3/76. 

?? BhGr 3/14. 
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Sabdarasih sa evokto matrkà sā ca kirtità | 
ksobhyaksobhakatavesan màlinim tam pracaksate || 232 ll 


This same (emission) is called the Assembly of Sounds (Sabdaràsi) 
and also Matrka, and by the penetration (avesa) (of the consonants, which 
are the) objects of arousal, and (the vowels) that arouse them, it is said to be 
Malini.”® (232) 


‘The Assembly’ is the undivided nature and cause of ‘sounds’, that is, 
gross words divided into syllables and sentences etc. ‘Matrka’ is the Mother (of 
the universe), unknown (ajfatd mata)’ by fettered souls, whose nature is 
described in such verses (as): 

ʻO renowned lady, this (Matrka) is said to be the source (yoni) of all 
Mantras and Vidyas,”* present in all Mantras at all times.’ 


The two-fold secondary (agamika) designation of the power of emission 
when it is unaroused, because it abides solely in its own nature alone, has been 
indicated in this way (as the Assembly of Sounds and Mátrkà). Moreover, (Her) 
aroused state has another name. Thus, he says ‘the objects of arousal’ etc. The 
objects of arousal are the matrices (which are the consonants). The seeds (which 
are the vowels) ‘arouse (them)’. (Thus,) their state in the act of arousal is that of 
the relation between the agent and the act. ‘Penetration’ (ãveśa) there (into that 
state) is the dynamic unity (lolibhdva) which is the mutual union (sarnghatta) of 
one with the other. Thus, She whose matrices, that is, the consonants, are 
disarranged (bhinná), that is, divided up by the seed (vowels), being such, is 


73 Abhinava here integrates his understanding of his key concept of emission (visarga) 
with the male and female forms of the alphabet, representing the phonemic forms of Siva 
and Sakti and their union, represented by the Malini alphabet (see above, 3/197cd-208ab 
and notes), 

™ Cf, $Süvi on 1/4 (the ground of knowledge is Matrka), where Ksemaràja writes ajñātā 
mātā mātrkā viśvajananī *Mátrkà is the unknown mother, the mother of the universi 
tattatsarkucitavedyübhüsátmano — jüünasya — apürno ‘smi — ksümah — sthülo — vasmi 
agnisgtomayájy asmi — ityàdi — tattadavikalpakasavikalpakàvabhüsaparümarsamayasya 
tattadvacakasabdanuvedha-dvarena sokasmayaharsgaragadirüpatàm adadhana 


‘(This empirical) knowledge is (essentially) the manifestation of each particular 
restricted object of perception. It is (also) the reflective awareness of the manifestation of 
each (perception, which is both) with and without thought constructs of the form of ‘I am 
incomplete’, ‘I am thin’ or ‘fat’, ‘I am (a Brahmin) who performs the Agnistoma' and the 
like. (In this way,) by means of the penetration of (corresponding) particular words, 
(Matrka) assumes the form of (emotions) such as suffering, surprise, delight, and 
attachment." 

We may note by the way in passing that the expression literally means *one who 
is not known to be a young mother'. It could be a way of referring to a single mother who 
is concealing herself. 

5 Mantras are the sonic bodies of the gods they invoke, and Vidyás those of the 
goddesses. 
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Malini, who sustains (malate)'^ the universe and places it in Her own nature, and 
so she is all things (visvasvarüpini). This is the meaning. 

Surely (someone could ask), how is it that she, being such, is all things? 
He says: 


Malini as Para and Kalasarnkarsani 


dA amag | 
REA fe wr aeo aasit 1 233 0 


bijayonisamapattivisargodayasundara | 
málini hi para Saktir nirnita vi$varüpini |l 233 || 


Malini is (the goddess Para), the supreme power, (who,) beautiful 
with the emergence of the emission (brought about) by the (mutual) 
contemplation (samdpatti) of the seed (vowels) and the matrix (consonants), is 
said to be all things (visvarüpini). (233) 


Malini ‘is the supreme power’ which is the light of the Absolute 
(anuttara). The mutual ‘contemplation of the seed (vowels) and the matrix 
(consonants)', which are Siva and Sakti, the rays (of Her Light), is the oneness 
(samarasya) which is their mutual union (sarighatta). "The emergence of the 
emission' (brought about) by that (union) is (Her) effulgent manifestation 
(parisphurana) (as all things) in this and that form. Thus, She is ‘beautiful’, that 
is, most excellent, and so Her nature as all things is taught in the Málinivijayottara 
(Sripiirvasastra) and elsewhere. 


Surely (one may ask,) there is only one supreme absolute (anuttara) 
consciousness, as it is not possible to perceive anything else separate from that. 
Even Siva and Sakti cannot be separate from it," so what is the condition (varta) 
of Her nature as all things? With this doubt in mind, he says: 


UH aga Tha WD nre wf a 
wr We WTA 1 23% di 


esd vastuta ekaiva para kdlasya karsini | 
Saktimadbhedayogena yamalatvam prapadyate | 234 |l 


This (power), which is in reality the only one and supreme (para) 
(goddess Para), is (Kalasamkarsani),"* who draws (and absorbs) time (into 


7 The root mal means to possess or to hold. 
7" Read just tadatirekena for tat tadatirekena. 
™ CF, below, 6/7cd. 
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herself)? By union (yoga) with the powerholder aspect (of absolute 
consciousness), (She) assumes the state of the (united) couple (yamala) (Siva 
and Sakti).”” (234) 


Time (kala) is Bhairava. It differentiates (kalayati),”"' that is, emits, the 
universe from Siva to Earth. ‘This’ absolute consciousness ‘attracts’ (time), that 
is, makes it manifest as dependent on Herself. This is the meaning. The point is 
that nothing at all could manifest apart from Her will. As is said: 


*O Mother of the Worlds, You are victorious. You are She by whose will 
Time, which is Bhairava, emits the universe, beginning with (Siva, its universal) 
cause, up to (a tiny) insect. "^ 


™ Clearly, by describing the supreme power in this way, Abhinava is implying her 
identity with Kàlasarhkarsini (She Who Attracts Time), the form of Kali who is the 
supreme Goddess of the Krama school. Note also that instead of ‘this (power), which is in 
reality only one and supreme (pard)’, one could equally well translate ‘She is in reality the 
one and only (goddess) Para’. Similarly, in the previous verse, instead of ‘Malini is the 
supreme power (pard)’, one could also translate: ‘Malini is the power (called) Para’. Thus, 
Abhinava quotes the Trikasdra as saying: ‘the essence of this universe is the power Malini 
(who is) Para’ (IPVv 2, p. 206). By this play on words, Abhinava is telling us that Malini 
is not different from Kalasarnkarsani (see above, note to comm. on 3/68cd-70 (69-7 1ab), 
cf. below 6/180-181 (179cd-181ab)). They are the same because they are both equally 
Sivi upreme power, who is the goddess Para. 

70 Abhinava is equating Malini, that is, Para, the supreme Trika Goddess, with 
i , the supreme (para) Krama Goddess, saying, as Sanderson (2007: 377) 
‘the first self-limitation that she manifests is that of her pairing with 
Bhairava, that is to say, of the relationship between her as power and him as the powerful, 
though in reality she transcends that duality.” Moreover, her union in this way completes 
the parallel with Malini who, as we have just seen, embodies the conjunctio of Siva and 
Sakti represented by the vowels and consonants, respectively. 

71 See below, 3/252cd-253ab and commentary, for the various meanings of the root kal, 
from which the word kdla, meaning time, and the name of the Goddess Kali, are derived. 
?? Kalikastotra v. 6. Half of this verse is quoted below in TÀv ad 4/132, 168 and 173ab. 
The first three quarters of this verse is quoted in the Maháünayaprakàüsa by Sitikantha (p. 
6). There he explains that ‘according to this saying, time is Bhairava and His nature is 
Sound (nàda), in the form of exhalation (pràna). As is said: ‘Everything (in the universe), 
moving and immobile, is the food of exhalation.' Having devoured that exhaled breath, 
which assumes the nature of Bhairava, and having brought it to an end, attaining the plane 
of the inhaled breath (apdna), which is the cessation of Sound, what is She (then)? It is 
said that because new waves (of manifestation) are endless, so too without end are the 
energies (of consciousness) which, in the form of waves, (the Goddess) is engaged in 
devouring. As scripture (declares): 

"The goddesses have emerged from the pores (of the skin of the cosmic being), 
burning with lustre because (they) illumine (the whole) universe, and having emitted the 
universe, they who have devoured the universe are, in an instant, (just a) mouthful for 
Kali." 


Thus, free of desire both within the body and outside, the unfolding power of the 
will stilled, (the Goddess) is free of adventitious adjuncts and undivided.' (MP (1 Sk) p.7) 


We shall see in detail in Chapter Six that the breathing cycle is the microcosmic 
equivalent of the cycles of time. Of all the deities, Kali is most intimately associated with 
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Making the secondary, adventurous (aupddika) distinction between the 
Light (of consciousness) and (its) reflective awareness manifest, '(She) assumes 
the state of the (united) couple (yamala) (Siva and Sakti)’, by virtue of which 
(the one reality) is termed ‘power’ and *powerholder'. It has been said many times 
that, in actual fact, reflective awareness is not separate (and distinct) from the 
Light (of consciousness), nor is that (separate from awareness). 

Surely (one may ask,) if that is so, let it be, but how can there be any 
question of (that consciousness) being all things? With this doubt in mind, he 
Says: 


The Aesthetics of Music and Three Levels of Speech”? 


TA wea a: R ÄSEN: | 
"p reat xseremmWmH-D 11 234 0 


tasya pratyavamarso yah paripürno ‘hamatmakah | 
sa sváütmani svatantratvád vibhagam avabhásayet | 235 |l 


The reflective awareness of this (couple) is perfectly full ‘I’ 
(consciousness) which, by virtue of its freedom, makes division (vibhdga) 
manifest within its own nature.” (235) 


‘I’ (consciousness) is the supreme reflective awareness, which is not 
subject to conventional expression (asarnketika), ‘of this’ couple (Siva and Sakti). 
The point is that it is ‘perfectly full’ because (‘I’ consciousness) becomes a 
notion (vikalpa) (only) when (its) limited, conditioned state (prevails).5 The 


time (kala), as her very name suggests. Kalasarhkarsini ‘attracts’ or draws time towards 
herself, by drawing the flow of the breath (below 15/335cd-338) into herself and 
consuming it into her eternal conscious nature, from which it originates (below 6/7-12). It 
is possible that Jayaratha drew his reference from here, it appears that he has this 
passage in mind which describes how Kali, as Kalasarhkarsani, the Goddess Who Attracts 
Time, assumes her state, which is ‘free of adventitious adjuncts’, Here Abhinava contrasts 
this state with the other, in which, as absolute consciousness (anuttara samvit), the 
Goddess freely initially assumes the ‘secondary, adventitious distinction’ between the 
Light of consciousness — the possessor of power — and its reflective awareness, which is 
its power (cf. above, 3/1). 

™ "The following passage, beginning with 235 up to 248ab, in which forms of musical 
sound are equated to levels of Speech, is entirely a product of Abhinava's own insight. 

7* Jayaratha quotes 3/235-237ab and 3/248ab in TAv ad 5/98-99ab (97cd-98). 

75 Pure ‘I’ consciousness is the reflective awareness that the Light of consciousness has of 
its own nature. These are two aspects of the same reality, which thus form the pair of 
united opposites. Awareness is power — Sakti, who is displayed as the universe; and Light 
the powerholder — Siva, who illumines and makes the universe of the countless energies of 
the one power manifest. This ‘I’ consciousness is quite different from the common ego 
sense. The latter is a limited form of self-reflective consciousness generated and 
conditioned by its identification with the psychophysical organism. Moreover, it is not the 
real ‘I’ consciousness. It is a construct, a notion which always implies an objective 
predicate such as ‘I am the body’ or ‘I am so and so’. As such, it is a thought construct, 
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‘division’ (it manifests within its own nature is its) cosmic form (as all things). 
This is the meaning. 

This being so, (the power of reflective awareness, which is the supreme 
level of Speech) is of three kinds, called (the Speech) of Vision (pasyanti) and the 
rest. Thus, he says: 


fram: meg frg Wege d 
qa emp uper dukeuffewu 0 335 íi 


vibhdgabhasane casya tridhà vapur udáhrtam | 
pasyanti madhyama sthülà vaikharity abhi$abditam V 236 || 


When division manifests, its form is said to be of three kinds, called 
(the Speech of) Vision (Pasyanti), the Middle One (Madhyama) and gross, 
Corporeal Speech (Vaikhari).”"* (236) 


and like all other thought constructs, it is a kind of ‘inner discourse’ formed from the 
‘conventional expressions’ of language. The supreme reflective awareness of 
consciousness is the supreme form of Speech (pardvdc), which is innermost discourse 
(sabdana, abhilapa). The fundamental ground (bhitti) of all language, it is not based on 
linguistic convention (sariketa), and ‘is not subject to conventional expression’. (see 
below, note 4,401 to 4/126). 

75 The great grammarian and cognitive linguist Bhartrhari is the first to refer, albeit 
briefly, to the levels of Speech in this sense. Notoriously, however, he omits reference to 
Supreme Speech, reserving supremacy for his concept of the Word Absolute — 
Sabdabrahman. Although Somananda draw a good deal from Bhartrhari, and nondualist 
Kashmiri Saivites would go on to draw more, Somànanda engages in long and bitter 
criticism of Bhartrhari for this omission in Chapter Four of his Sadr. But although 
Somananda establishes to his satisfaction the supremacy of Para Vac (Supreme Speech), 
he hardly makes use of the concept in his presentation of nondualist Kashmiri Saivism. 
We find out the reason for this in Utpaladeva's Pratyabhijfià version of nondualist 
Saivism. There Supreme Speech is the reflective awareness (pratyavamarsa) of the Light 
of consciousness, which is its freedom to shine as all things without compromising its 
oneness or taking recourse to illusionist theories of its manifestation as such. It is the 
supreme subjectivity — ‘I-ness’ — ahantà, of that Light. But although the very foundation 
of his system and, at the time of its formulation, a feature totally unique to it, Utpaladeva 
hardly makes an effort to present it as Supreme Speech, This is true even though it is vital 
to his system that the core and foundation of consciousness be its power of nonconceptual 
discursivity, through which nonconceptual (nirvikalpa) and hence unconditioned 
consciousness can pour out into the realm of conceptualized manifestation (vikalpa). In 
other words, Speech even in the profound Silence of transcendental consciousness is never 
lost. Utpaladeva is fully alert to the richness of this formulation, but he does not dwell 
much on Supreme Speech as the highest of the hierarchy of the levels of Speech. This was 
left to Abhinava, who developed it fully and made ample use of it in his exegetical 
method. Engaged in a profound exegesis of Trika Saivism, he expounded the foundation 
of all Tantric practice and the fullness of its flowering in Trika Kaulism. To do this he had 
necessarily to tackle the primary elements of Tantric practice, of which the foremost can 
be said to be Mantra, Mantra is a form of non-worldly (alaukika) language which is not 
bound by the conventions of common speech. Indeed, it frees consciousness from them, 
allowing thought constructs that are formulated in and through worldly conventional 
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language to be absorbed into the Supreme Speech of supreme subjectivity, which is the 
essential vitality of Mantras (mantravirya). Thus, the following passage, with which he 
commences his commentary on the Pardtrisikd, is one of the first and best expositions of 
the levels of Speech, focused primarily on the ‘language’ of Mantras that they serve to 
explain. Thus, concerned more in this context with theology than philosophy, he presents 
Supreme Speech as Siva's power of Speech. 


"The Supreme Lord, who is made of the five tasks (of emanation, persistence, 
withdrawal, obscuration and grace), is always united (akranta) with the supreme (pard) 
power, which is grace. Thus, in actual fact, his one nature is grace (alone). (Indeed,) one 
should not think that Sakti differs from Siva. This power is the reflective awareness which 
is the grace (that graces all) the world. Initially, as the Speech of Vision, which is 
(essentially) reflective awareness, it not separate from the (countless) hundreds of 
powers (contained within it) that will be delineated (in the following stages of 
development) It is well established (nirüdhà) first of all in consciousness that, 
unmeasured by time and space, is the supreme Great Mantra. As such (tdvaf), (at this 
stage) this power is still undivided into question and answer, which will (begin) to appear 
in the Speech of Vision. Again, this (power) is the nonduality of the consciousness of all 
perceivers, and is perpetually present (at all times and every level of Speech). 

Then comes the Speech of Vision, which contemplates each object of desire, 
awakened by its corresponding cause, as just a bare trace of consciousness. It is like the 
perception of the eye of a peacock's feather, in which are traced the impressions of many 
perceptions of existent and (imagined) non-existent (things, out of which) memory reflects 
on (just) some, because (that) accords with (the cause) that awakens the seed of a memory. 
No duality appeared here in the initial moment of perception (prathamajfiána), wherein 
particular words and (their) referents are one. 

Again, the Middle Speech (of thought), once having reflected on the difference 
between those two, word and its referent, is the operation of reflective awareness, that 
takes place when they both equally share (the mind as their) common ground 
(saméanadhikaranya). 

Corporeal Speech (is the level of Speech where) the difference between the two, 
(word and its referent,) is (fully) evident. 

As this is the condition (vyavasthdyam) (of Speech), which is proved to be such 
(directly) by one’s own experience, the plane of Supreme Speech is essentially the 
ultimately real trace (of consciousness) which is power of the words (of Mantra) that do 
not pertain to the realm of Maya (amdytya), and, ultimately real by nature, is not 
(language dependent on) convention (asdrhketika) and not (a man-made) creation 
(akrtaka). According to the reasoning that will be expounded (further ahead), it arises as 
the aspect (of Mantra which is) the vitality of Mantra (mantravirya) (read 
mantraviryabhiitamsenodita for mantraviryabhütàrnsacodità). 

In reality, (this Supreme Speech) also abides on the subsequent levels, that is, the 
Speech of Vision and the rest, for without it, the consequence would be that the Speech of 
Vision and the rest would be devoid of the Light (of consciousness), because (Supreme 
Speech is the power of consciousness) that would entail their insentience (jadata). 

There (at the level of Supreme Speech), there is no development at all of relative 
distinctions (bhedakaland) such as ‘this’, ‘thus’, ‘here’ and ‘now’. Therefore, beginning 
with the emission of the vitality of the supreme Great Mantra up to the manifestation of 
the difference between things that has issued forth from Corporeal Speech, this (Supreme 
Speech), which is one's own aesthetic experience (of one's own nature) (svacamtkrti), 
shines resplendent (sphurati), having taken rest within its own Self, which is the Light (of 
consciousness). That which has shone forth vibrantly in this way is ultimate reality of 
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‘Its’ (form), that is, Supreme Speech, is the reflective awareness which is 
(pure) ‘I’ (consciousness). Reference to its ‘gross’ (form) refers by implication to 
its other two (states, namely), supreme (as the Speech of Vision) and subtle 
(Middle Speech). Again, 1) the supremacy of Supreme Speech consists of its not 
being dependent on anything else. This is its form, which is greater than the 
supreme one (paratara)."" 2) That same Supreme Goddess (i.e. Supreme Speech) 
is called (the Speech of) Vision (pasyanti), because She manifests predominantly 
as the perceiver (drstr, lit. ‘the seer’) of the light of consciousness (directly), 
because division is not (yet) clearly evident and the sequence of words and 
meanings has not arisen, (although) She intends by virtue of Her freedom to 
manifest (Her) outer form. 

3) After that, although the division in the sequence of words and 
meanings has been delineated (üsütrita), (this level of Speech is rightly) called the 
Middle One (madhyamá), as it is predominantly the act of (internal mental) 
perception (darsana), and so is located between the ‘seer’ and the ‘seen’, 
established as it is in the intellect (buddhi) alone (as the speech of thought), which 
is both clear (as distinct words) and (yet) unclear, (because it is not external) 
(sphutasphuta). 

4) Then again, (Supreme Speech) is called Corporeal (vaikhart) because it 
is present in the body (vikhara), and also because the perceptible (aspect of 
Speech) predominates, and division is clearly evident by (its) assuming (the form 
of) the sequence of each of the specific phonemes (that constitute spoken words 
generated) by the power of the exertion (the speaker) applies to the loci (of 
articulation). In this way, (Supreme Speech) is of three kinds when its state as all 
things manifests.” 


(perpetual) uninterrupted continuity (anavacchinatd) (of supreme) ‘I’-consciousness 
(aham). This will become clear further ahead. 

In the centre of that (‘I’ consciousness) within the Speech of Vision, where the 
aspect (of unitary consciousness) within which diversity (in a potential state) is (subtly) 
delineated (and about to appear), and also within Middle Speech, where relative 
distinctions manifest (bhedavabhàsa) (as thought constructs in the mind); there, in both 
cases, within (their) nature (rüpa) as the powers of knowledge and action, which are the 
essence of Sadasiva and Igvara, that same (Supreme Speech is present as) the aesthetic 
experience, which is ‘I’ (consciousness) as the full modality of the aesthetic experience of 
all objectivity that has been internalized (into consciousness). (This modality) is the 
Speech of Vision and the Middle One that, in actual fact, (thereby) contemplates its own 
Self (svatman), which is supreme consciousness.’ PTv (p. 3-7) 

7 |n other words, the four forms of Speech are, from the lowest to the highest, gross, 
subtle, supreme and greater than the supreme. Verse 235 defines the ‘greater than supreme 
level' of Supreme Speech, which Abhinava explains is *spontaneous, that is, is perpetually 
active (udità) as consciousness, which is the state of repose within its own nature, and, 
never setting and eternal, it is the ‘I’, which is said to be the supreme soul's primary 
freedom and sovereignty, the mastery which is absence of dependence on anything else." 
(IPv 1, p. 206). Verses 237-245ab deal with the gross forms of the three levels of Speech, 
verses 245cd-247ab with the subtle ones, and 247cd-248ab with the supreme. Concerning 
the levels of Speech in general, see above, note 1,225. 

78 Vedic Indians believed that the universe was created by a sacrifice performed by the 
gods, because it was on that occasion that the Vedas were intoned, and so, made manifest, 
the sacrifice was enacted. Thus, the belief developed that the world is created by Speech 
and so is essentially Speech. 
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(Now) he says that they are not only individually gross, (subtle and 
supreme) in this way, each one of them is also of three kinds (in the same way). 


rem fer ee Began: | 
wo aae mee 230 1 
"HD Ber ae Waa ateam: | 


tasam api tridhà riipam sthülasüksmaparatvatah | 
tatra ya svarasandarbhasubhagà nádarüpini V 237 I 
sā sthülà khalu pa$yanti varnadyapravibhagatah | 


Each of these has three forms as gross, subtle and supreme. The gross 
form of the Speech of Vision (Paáyanti) is, there (in that context), that of 
(musical) sound, composed of a pleasing arrangement of notes (svara), (which 
although sung) are not differentiated into distinct letters (or words). (237- 
238ab) 


™ In his PTv, Abhinava explains at great length how the energies of the letters are 
distributed in the realms of Speech, and so he does not need to go into that here. Note that 
at the level of Supreme Speech (para vāc) they are one, so there as here it is not part of the 
scheme. Here he is concerned with the aesthetic, musical quality of Speech, implicitly 
assuming that music is a form of language. Although we may experience the beauty of an 
object, be it poetry, painting, music, or the world around us and that of the imagination, 
aesthetic experience is grounded in the sentiments experienced in the subjective domain 
free of thought constructs, which is that of Sambhavopáya. Before discussing the nature of 
the quintessential vowels A I and U, from which the other vowels (except the four ‘neuter’ 
ones) are derived, he focuses briefly on the nature of the vowel sounds — svara. This leads 
him to talk about music. This is because there are two senses of the word ‘svara’. It can 
mean the resonant vocalic sound of the vowels, from which they draw their name (i.e. 
svara) The same word may also denote a musical note or intonation. The Upanisad 
declares that Veda must be ri d with the right intonation, which means, essentially, in 
tune, It is the intonation, musical sound (svara), which is its sacred power. Indeed, the 
seven notes were discovered in India in this way. The accents or tones of Vedic recitation 
were originally three, namely, ‘raised’ (udātta), that is, acute, ‘lowered’ (svarita), that is, 
grave, and ‘not raised (or lowered)’ (anudatta), that is, unaccented. As more were added, 
they finally became seven. The svara was understood from early on to serve as a means to 
communicate emotion. If I ask someone in a raised harsh tone of voice ‘who are you?’ it 
clearly suggests that I am angry with a person who I feel is being too self-assertive. I am 
saying ‘who do think you are, to behave in this way?’ With no accent and in a normal tone 
of voice, it is simply a question. Clearly, intonation is an integral part of language, and so 
is music, which conveys, as does intonation, emotions. By extension, the ability of 
language to convey emotions, that is, not just describe them but transmit them to others so 
that they feel them too, is termed svara, which is what constitutes music. In the following 
passage, Abhinava indicates that the connection between language, music, and emotions is 
their common ground in the reflective awareness of consciousness, which is free of 
thought constructs. 


"These energies (kala) (of the letters) inculcate the experience of the (emotive) 
modality of the mind (cittavrtti), which is the source of joy alone (hlādanāmātra), (not 
just sensory pleasure,) (and so are) called ‘svaras’ (vowels, notes etc.). This is because 
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He now analyses this (secondary) gross sequence of the three forms of 
Speech. ‘In this context the arrangement of notes’ sadja’” and the rest is their 
mutual dynamic union (lolibháva) with one another. Thus the a/apa (portion of a 
raga),”' is the fixed part (of the Raga), in which the (notes) sadja and the rest 
form single (melodic units), and is not divided into the fixed letters etc. (of the 
musical composition that follows), and so (this form of Speech) is beautiful, and 
because of the excellence of (its) ‘sweetness’ (máüdhurya)," its nature is 
(aesthetic) delight (aláda). Thus, the initial (section of the Raga,) which consists 
of just (musical) sound, is indeed the gross form of the Speech of Vision. This is 
what remains (to be said to complete the sense). 

Surely (one may ask.) in this way, the alápa, whose nature is such, should 
also be produced by the impact of the breath on the locus (of articulation), so why 
should it not be simply Corporeal Speech? With this doubt in mind, he says: (this 
musical sound is) ‘not differentiated into distinct letters (or words)’. Indeed, it 
is because it is not differentiated into distinct letters (or words), that (that sound) 
possesses a ‘sweet’ (pleasing musical quality) (mddhurya), due to which 
everybody likes it (üsakti).? There (can be) no dispute that sweet (things) please 


they vocalize (svarayanti), express in words (Sabdayanti), and indicate (siicayanti) (states 
of) mind (citta), and bestow (rdnti) their own (svam) essential (emotive) nature in this 
way. Thus, transmitting (themselves) into the supreme perceiver, they bestow their own 
(svam) nature as the matrices (which are the consonants) K and the rest, distributing 
(rünti) them as they make them manifest externally. (Vocalic sounds — svara) are (outer) 
sound (nàáda) (and the inner resonance of reflective awareness), which (articulated) serve 
to indicate mental states (cittavrtti). Alone or in conjunction with (the consonant) 
matrices, (articulated for example) in cries (for help, words expressing) love, lauds (of the 
divine), and so forth, they manifest the (respective) mental state of compassion, love, 
tranquillity and so on. Each of these sounds are present right from the start in (all 
creatures), infants and animals. (The manifestation of these emotions takes place 
completely) independently of impediments such as linguistic conventions and the like. 
(This is) because they are close to consciousness, assuming as they do the form of vowels 
(or musical sounds) (svara) and tones of voice which indicate emotions (kaku) and the 
like. Thus, the forms of intonation (udátta and so on of Vedic recitation) are said to be ‘a 
quality of the (denoted) entity’ because they are the musical notes starting with sadja (i.e. 
the note ‘Do’ or ‘C’) which give rise to the experience of mental (emotive) states.’ PTv 
02-204. 
75° The seven notes are called sadja (sã), rsabha (re), gandhdra (ga), madhyama (ma), 
paficama (pa), dhaivata (dha) and nisadha (ni). Their abbreviated form, used in notation, 
is noted in brackets. 
75! The performance of a Raga usually begins with a section called ālāpa (which literally 
means ‘pleasing conversation between lovers’). Slow and without rhythm, the notes of the 
Raga are sung in pleasing melodic combinations of nonverbal sounds. They should flow 
gracefully into one another to form single pleasing melodic units which induce a deep 
meditative mood. The Gldpa is followed by a composition set in a rhythmic cycle (tdla). 
Whereas there are no words in the first, álápa, section, in the second section, the words of 
a vocal composition are clearly audible. 
752? The aesthetic quality of good music is, from the Indian point of view, its ‘sweetness’ 
(mádhurya), which is the opposite of the ‘harsh’ (parusa) quality of unmusical sound. 
3 The word here is ‘dsakri’ which literally means ‘the act of adhering or attaching oneself 
firmly behind, devotedness, attachment, diligence, and application’. In the context of 
aesthetic experience, the term ‘dsakti’ denotes the kind of attitude towards the aesthetic 
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people. On the contrary, in other cases, because (common articulated speech is) 
divided up into letters (and words), it is (by comparison) ‘harsh’ (that is, not 
musical) (parusa), and none like it. This difference between them (sweet and 
pleasing, harsh and unpleasant) is proved by one’s own experience. This is the 
(overall) sense, He (now goes on to) say that. 


siferaribasewed mi weed 1 236 | 
emaa en xmzds a umb 


avibhàgaikarüpatvam madhuryam $aktir ucyate W 238 Il 
sthanavayvadigharsottha sphutataiva ca pàrusi | 


The (delightful) sweetness (madhurya) (of music), which consists of 
(the harmoniousness of) its undifferentiated unity, is called (its) ‘power’ 
(Sakti), The fully evident (articulation of words) produced by the impact of 
the breath on the loci (of articulation) is (by comparison) harsh. (238cd- 
239ab) 


That (delightful quality of musical sound) here (in this context), for yogis 
who (appreciate and) like it, affords them (in an instant and) with great force 
(sahasa), a state of (pure) consciousness (at one with it). Thus, he Says: 


WT mea aAa RE: d 339 | 
"rere Treffer 1 


tad asyàm nadariipayam samvitsavidhavrttitah | 239 || 
sajatyàt tanmayibhütir jhagity evopalabhyate | 


He who is (immersed) in this (musical) sound, (close to) consciousness 
and similar to it, experiences in an instant a state of oneness with it 
(tanmayibhiti), by virtue of the character it shares in common (with 
consciousness) (sajátya).'** (239cd-240ab) 


(This sound is) ‘(close to) consciousness and similar to it’ because the 
(sense of) great distance (and separation from the object one experiences) on the 
Middle (and Corporeal levels of Speech) does not arise. Thus, it is said elsewhere: 


"The yogi who (experiences) the oneness of the unparalleled joy of 
savouring singing and other such (beautiful) objects (of sense, his) mind fixed 


object necessary to experience its beauty, namely, a combination of ‘attachment’, 
‘attraction’ and ‘attention’. All of which are meanings of the word in common usage. 

7" Read, as the editor of the printed text suggests, sdjatyat tanmayibhütir- for 
sájütyantarmayibhütir-. 
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(and well concentrated on that), becomes of that same (blissful) nature by 
identifying with it (tanmayatvena). 5 


Surely (one may ask,) some people, even though their minds attend to 
music and the like, do not (experience this) state of oneness (with it) 
(tanmayibhàva). So how is it that you have said this? With this doubt in mind, he 
says: 


db aR RRASA gg sve od 
afar Wafer sft | 


yesam na tanmayibhütis te dehàdinimajjanam | 240 Il 
avidanto magnasamwinmáànás tv ahrdayà iti | 


Those who do not experience (this) state of oneness (with the 
beautiful object) and the submergence of (their identification with the) body 
etc. (into universal consciousness), (whereas, on the contrary, their) 
consciousness and minds are submerged (by objectivity), are (considered to 
be) insensitive to beauty (ahrdaya). (240cd-241ab) 


Those who in this world in the presence of (any) most (aesthetically) 
excellent object such as music and the like (are filled with) wonder by a state of 
oneness (with it) are said to be sensitive to beauty (sahrdaya),* otherwise, it is 
well known (that those who do not experience these things) are 'insensitive to 
beauty’.”” 

Having analysed the gross form of the Speech of Vision in this way, he 
(goes on) to also define that of the Middle Speech. 


ag maa fafa wpeaf od 38 od 
"p wgemempawWeseemur Soar | 


yat tu carmàvanaddhádi kificit tatraisa yo dhvanih W 241 Il 
sa sphutasphutarüpatvàn madhyama sthülarüpini | 


The sound that comes from (a percussion) instrument made of 
stretched skin is both indistinct (insofar as it cannot produce words set to 
music) and (yet is in tune and so is also) distinct. Thus, it corresponds to the 
gross form of the Middle Speech. (241cd-242ab) 


"The sound that comes from (a percussion) instrument made of 
stretched skins', such as (the double-headed drum called) mrdariga, by striking it 
with the hands, is ‘distinct’, that is, (more) clearly manifest in relation to the 


755 VBh 73 (72) quoted above ad 3/209cd-210ab and 229. 

7** Cf above, 3/209cd-210. 

77 Read ahrdayáh for parahrdayagá, which means ‘(those whose) heart (i.e. aesthetic 
sensitivity) is centred on something else’. 
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previous one (that is, the singing of the notes of a Raga, which is the gross form of 
the Vision of Speech), because sadja and the rest (of the notes to which the drum 
may be tuned) form a single (melodic unit).”* And it is ‘indistinct’ because the 
division into fixed letters (and words) does not manifest. Thus (because it is in 
between, this form of Speech.) it is rightly called the Middle One. 

That too can possess a ‘sweet’ (pleasing musical quality) (madhurya), 
because here (in this form of Speech) it has, in the same way, an undivided aspect. 
Thus, people are attracted (üsakti) here (to this) also. Accordingly, he says: 


PATA as SI THAT Hd Vv? di 
aera FF MTT | 


madhyayas cavibhagamSasadbhava iti raktatà | 242 M 
avibhagasvaramayt yatra syat tat surafjakam | 


The attractive quality (raktata) of the Middle (form of Speech) 
essentially stems from the aspect which is undivided (into articulated speech). 
(A sound) which consists of (a single, continuous) undivided note is very 
pleasing. (242cd-243ab) 


Surely (one may ask.) can this (gross aspect of this form of Speech) also 
give rise to (the same) feeling of attraction (dsakti) as does (the gross form of) the 
Speech of Vision? With this doubt in mind, he says: ‘((A sound) which consists 
of (a single)) undivided (note)' and so on. (This form of) Speech, which in some 
cases 'consists of (a single continuous) undivided note' which is 'very 
pleasing', indeed is capable of creating a feeling of attraction. This is the 
meaning. Thus, by the feeling of attraction (one has) here (in this case also, one 
experiences) a state of oneness (tanmayibhàva) (with the beautiful object). This is 
the point. In this (way, he has) also indicated the difference between (the gross 
form of the Middle Speech) and the Corporeal one. 

Surely (one may ask,) what is the proof that the reason for this feeling of 
attraction here (in this case) is the (aspect of this form of Speech, in which there 
is) an absence of division (into articulate speech)? With this doubt in mind, he 
Says: 


earam fe det gaai mega: 0 383 I 
fierent aaae fügen | 


avibhago hi nirvrtyai drśyatārı talapathatah || 243 || 
kilàvyaktadhvanau tasmin vadane paritusyati | 


7% In Indian classical music the percussion is tuned to the base note — tonic — in which the 
Raga is sung or played. All the notes are in tune with it, thus forming a single unit with the 
same base note. 
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The absence of division (in this sense) is pleasing; witness (for 
example,) the effect of playing a regularly recurrent rhythm (talapatha). 
Indeed, (everybody) is completely satisfied by (a musical) sound (dhvani) 
(which is just one note, and hence is, one could say,) unmanifest (music). 
(243cd-244ab) 


*Witness', that is, experience directly, that ‘the absence of division (in 
this sense)’ is the reason for (its) being pleasing. This is the meaning. (One cannot 
claim) that something that has been seen (and experienced) has not been seen. 
This is the point. (The word) ‘indeed’ refers to the reason (for this, which is that) 
everybody is ‘completely satisfied by (a musical) sound (dhvani) (which is just 
one note, and hence is, one could say,) unmanifest (music), in which division 
(into words) is absent when playing a recurrent rhythm (ala), such as (the 
one called) ‘cañcupuța’, accompanying a song. This is the meaning. The point is 
that the proof here (of this) is one's own experience itself. 

Having explained the gross form of the Middle Speech in this way, he 
(now) defines (that) of Corporeal Speech also. 


"pq wp wuimperdb RUD GA (pb eve I 
a eer tat emn ord rr yaar | 


yà tu sphutünürm varnanam utpattau karanam bhavet | 244 |l 
sā sthülà vaikhari yasyáh kàryam vakyadi bhiiyasa | 


Gross Corporeal Speech (Vaikhari) is the cause that generates clearly 
(articulated) phonemes, and its products are the many words and the like. 
Q44cd-245ab) 


‘Clearly’ (articulated phonemes) are those that one who listens can 
(clearly) hear to be distinct from one another. Thus, because (they are) ‘harsh’ 
(and unmusical), here (in this case), people are not attracted (to them). 

Having defined the three gross forms in this way, he (now) talks about the 
subtle (ones) also. 


sre eeqpememfgq 0 vu od 
qaa gaa | 


asmin sthūlatraye yat tad anusandhānam ādivat | 245 ll 
prthak prthak tat tritayam sūkşmam ity abhisabdyate | 


Each of these three, in their gross aspect, is preceded by a specific 
(well determined) intention (anusandhdna) (to produce a particular sound). 
These three (forms of intention) are called the subtle (form of the three levels 
of Speech). (245cd-246ab) 
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‘The intention’ that precedes the three aforementioned gross forms (of 
Speech), that is, the desire which is, for example, the intention to sing, is said to 
be the individual subtle (forms) of the Speech of Vision, the Middle One, and 
Corporeal Speech. He gives an example (of each one) in due order. 


yes waft met area ga aa: od 2v od 


sadjam karomi madhuram vàdayami bruve vacah || 246 Il 


‘I produce (the note) Sa’, ‘I play (the drum) sweetly’ and ‘I speak’. 
(246cd) Q46cd) 


The three intentions, namely, the desire to sing, sound (the drums), and 
speak, are the three subtle forms (of the three levels of Speech). This is the 
meaning. 

What is the proof here (in this case)? With this doubt in mind, he says: 


yar Wan fes i 
prthagevanusandhánatrayam samvedyate kila | 


Indeed, one can (clearly) perceive (in this way) that there are three 
individual (specific) intentions (corresponding to the subtle forms of the three 
levels of Speech). (247ab) 

“One can perceive (in this way)’, in the sense that this is proved by one's 
own experience. 

Having explained the three subtle forms in this way, he (now) also talks 
about the supreme ones. 


The Supreme Triad and the Groups of Six 


Wem quem STATHAM 0 wv od 
Wen frd qa fora: cfe: 1 


etasyüpi trayasyüdyam yad rüpam anupadhimat | 247 II 
tat param tritayar tatra Sivah paracidátmakah | 


The triad that precedes these three, which is free of limiting adjuncts, 
is the supreme triad. Siva, who is supreme consciousness, (manifests) there 
(at that level). (247cd-248ab) 


The three (kinds of) intention, namely, the desire to sing and the rest, that 
are ‘free of limiting adjuncts’, are in the initial state (of consciousness) which is 
not tainted (with any) (uparafijaka) desire to sing and the like. This is the (pure) 
principle of consciousness, which is the initial stage (Koti) of desire, and is the 
supreme form of the three. Surely (one may ask, the sense of saying that) it is free 
of limiting adjuncts is that it is not possible for there to be even just a chance of 
(the presence of) duality (bheda) here in this (pure) conscious principle; so how is 
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it said that its form is three-fold? With this doubt in mind, he says, that 'Siva, who 
is supreme consciousness' (manifests there). The meaning is that the three, the 
Speech of Vision and the rest, manifest here (at this level) at one with Siva, Who 
is supreme pure consciousness. As is said: 


‘(The mass of) existing things rests in the Self of the Lord (and thus) 
manifests. If they were not to do so, the act of reflective awareness, which is the 
will (icchamarsa), would not take place.' 9? 


Surely (one may ask.) it is not logically possible for the supreme Light, 
which has no parts, to manifest in parts (vibhágena). So what is the cause 
(nimitta) of (this) three-fold nature there (within the supreme Light) also? With 
this doubt in mind, he says: 


Am sp ETSA MHA: d VEU 
ag Weert a Tea HNYRD | 
Sareea carta Pred db ee Og 


vibhagabhasanayam ca mukhyás tisro ‘tra Saktayah || 248 I 
anuttarà pareccha ca parüparatayà sthità | 


unmesasaktir jñānākhyā tv apareti nigadyate l| 249 |l 


There are three principal powers here that are responsible for the 
manifestation of (these) divisions. They are the Absolute (Anuttara), which is 
the Supreme (Parà power), the will, which abides as the Middle One 
(Parapara), and the power of expansion called knowledge, which is said to be 
the Lower (Aparà power)." (248cd-249) 


The three short vowels were explained before to be the powers of the 
supreme principle, that is, Bhairava, (when) he said: 


7% TP 1/5/10. Also quoted in TÀv ad 8/362-364ab (361cd-363), 9/8ab, 10/300cd-301ab, 
and 15/202cd-203ab. By quoting this verse Jayaratha suggests, as Torella (2002: 118) 
writes in a note, that: "The will to produce anything — at every level — presupposes an 
object that is in some way present, ‘shining’ within consciousness. Volition, in order to be 
such, must be connected with the desired object that ‘limits’ it from within, that gives it 
content. The will of the Lord, therefore, presupposes the shining of all objective reality, 
which, not being separate from the subject, shines as the ‘I’ shines.’ In this context, the 
desire to sing, for example, necessarily rests, for it to be possible, in Siva consciousness 
which, as the ‘I’, is Supreme Speech, of which the other levels of Speech are 
manifestations and rest within it. 

7© Abhinava previously explained that these three energies correspond to a) the freedom 
which is the source of the procession (krama) of the energies and manifestation, b) the 
intention to generate that process, and c) the process itself. See above, 1/5. Cf. also 
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‘Thus, the essence of the six (vowels A, A, I, I, U and Ü) is the triad 
(trika) consisting of consciousness (A), desire (isi) (I), and expansion (U). (The 
wise) say that that same group of three is Bhairava’s supreme glory.’ 


Now he talks (in more detail) about (this) manifestation of division. 


ATENTA: Tz BAIT: | 


ksobharüpát punas tàsàm uktah sat samvido ‘malah | 


The aforementioned six pure states of consciousness, (symbolized by 
the letters A, A, I, I, U and 0), are generated by the arousal of these 
(powers). (250ab) 


The aforementioned six states of consciousness, ending with Decrease 
(0), (arise) when ‘these’ three powers assume their disturbed form. Even when 
they are in an aroused state (propense to manifestation), they do not fall from their 
own essential nature (which is consciousness), and so are ‘pure’. Thus, they are 
fit to manifest other forms of consciousness by uniting with one another, That was 
said (previously); 


‘Just the group of six vowels (A, A, I, I, U and Ü) alone is the root (of all 
the others) here in the series of letters. They are six deities who correspond to the 
principal rays of the Sun.’”” 


Thus, he says: 


The All-embracing Wheel of the Twelve Kalikas 


aAa MANEIRA RTT, 11 240 |di 
fact area a arg ad wmm | 


āsām eva samavesat kriyaSaktitayoditat | 250 ll 
sarivido dvadasa proktà yasu sarvam samüpyate | 


These (six forms of consciousness) emerge as the power of action, 
and so, by penetrating (samávesa) (into one another), are said to be twelve 


7! Above, 3/192cd-193ab (192). 

7* Cf. above 3/192-194 (191cd-194ab) and see note 3,306. 

7 Above, 3/185 (184cd-185ab). 

™ The last vowels, E, Al, O, and AU, are collectively the power of action. As this power 
comes at the end of the series that emerges into functionality within consciousness, it 
contains all the others that precede it. Thus, the power to act implies the power to know 
and will, just as, at the limited level of consciousness, an action accords with what one 
knows. Both depend on the intention to know or to do. Intimately related, they penetrate 
one another. Activity is stimulated by the will, with its desires and intentions, and 
knowledge directs the form and course of action to fulfil that desire. 
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forms of consciousness. Within them everything is concluded (and 
contained). (250cd-251ab) 


‘These’ six (forms of) consciousness, arise as the power of action, and so, 
by uniting with one another, they are 'said to be twelve (forms of) 
consciousness'. The meaning is that by assuming the form of the diphthongs etc., 
they are made manifest as the twelve (vowels) without the (four) neuters. These 
(forms of) consciousness, arranged within the supreme subject (paramátranta) as 
(the twelve phases of) the process (of perception, are absorbed progressively into 
consciousness), in the way to be explained, beginning with (the phase 
corresponding to) the object of perception. And so, for this reason, and as there 
is no separate (atirikta) (reality apart from consciousness), everything is (brought 


Abhinava explains (TSà, 17-19): *1) Thus, in this way, when reflective 
awareness is undivided, then there is just one Lord. 2) When the reflective awareness 
(arises) as seed and matrix, there is (both the Lord as) the possessor of power and (His) 
power. 3) When the group of eight (classes of letters) are contemplated individually in 
association with the Lord of the Wheel (of energies), there are 4) nine classes. 5) When 
each single (form of) reflective awareness predominates, then its state is fifty-fold (as the 
individual letters). 6) When engaged in the reflective awareness of all possible divisions of 
the parts (consisting of half measures, the Lord's) form consists of eighty-one units. In 
actual fact, there are just (these) six (forms of) reflective awareness. Linked with their 
flowing forth (as A, A, I, I, U and Ü) and reinforced reflux (as E, Al, O, AU, the Point and 
Emission), there are twelve that nourish the Supreme Lord's plenitude, (that encompasses) 
all the powers. (Their nature) is reflective awareness, and so these energies, the 
Goddesses, are called the (Twelve) Kalikas. 

"These forms of powers are the pure (forms of) reflective awareness within Pure 

Knowledge, that assume (there) the nature of the Vidye$varas (i.e., Mahámantra subjects) 
and Vidya (i.e., the Mantra subjects) as the supreme-cum-inferior (sphere of existence), 
because (consciousnes: minimally) contracted (at this level) by just a mere (initial) 
unfolding of Maya. Again, within (the sphere of) Maya, the divisions and differences are 
clearly evident, (and so the forms of reflective awareness) assume the state of the 
phenomenal (máyrya) letters. They are those which, having first become operative on (the 
levels of the Speech of) Vision (pasyanti), the Middle One (madhyamá) and Corporeal 
(vaikhari), ultimately assume the nature of the external (metaphysical) principles. Even 
though these are Mayic (letters), even when they are seen to be (gross, lifeless) bodies, 
they are resuscitated (and given new life) by these pure forms of reflective awareness 
which, such as explained, function as (their very) life. Then they (again) possess (spiritual 
power and) vitality (virya). And they, being such, bestow (both) worldly benefits (bhoga) 
and liberation. Thus (to conclude), he who perceives himself as the (place of) rest of all 
(these forms of) reflective awareness, that is, as reflecting all the diverse creatures and 
world-orders, attains liberation in this life by virtue of Siva’s penetration 
(Sambhavasamavesa), free as it is of thought constructs. And (so) here too, as before (in 
the sphere of No Means), (he is) not (liable) to any constraint by (the practice of) Mantra 
and the like.” 
%5 Jayaratha is referring to the exposition of the Twelve Kalis, which begins below from 
verse 4/148 onwards. There we will see how the twelve phases of perception, that range 
from the subject through the senses and other means of knowledge to the object and back, 
are worshipped and experienced as phases in the dynamism of the power of universal 
consciousness. By recognizing that they are energies of divine consciousness, the supreme 
perceiver, they are absorbed back into it. Thus, all things are realised to be one with 
consciousness, and that nothing can be separate from it. 
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to completion and) satisfied, and (so he says that) ‘within them everything is 
concluded (and contained)’. Such is the main Wheel of Energies (Sakticakra), 
because here (all) the other energies are included (within it) in the way explained 
here before" and (as) will be explained (further later). ™% He says this: 


UNMATCHED qug Tea | su odi 
warm ases. haf: a dz | 


etāvad devadevasya mukhyam tac chakticakrakam M 251 || 
etàvatà devadevah pürnasaktih sa bhairavah | 


Such is the God of the god's principal Wheel of Energies, by virtue of 
which the God of the gods is Bhairava, Who is endowed with all power 
(pürnasakti). (251cd-252ab) 


These same twelve (forms of) consciousness are revealed, for example, in 
the Krama system (darsana) with a name (i.e. Kali) that accords with their nature. 
In order to explain this, he says: 


"Were feos: 1 242 i 
SAMOA: Mee: Fafa: WU d 


parümarsütmakatvena visargaksepayogatah || 252 || 


iyattakalanaj jñānāt tah proktah kalikah kvacit | 


These (powers) are in some places (in the scriptures) called Kalikas, 
because their nature is reflective awareness, and because they project, emit, 
enumerate and know (all things).”* (252cd-253ab) 


(The name 'Kàlikà' is derived from the root) kal in the sense of 
‘resounding’ (sabde) and, (shares with the roots) kila and bila the sense of 
‘projection’ (ksepe). kal (also has the sense of) ‘enumeration’ (sarnkhyane), 
‘activity’ (or state) (gatau). In accord with the meanings of the root, the Kalis, that 
is, those very Kalikas (‘Little Kalis") ‘project’ (kalayanti), that is, reflect 
(paramySanti), ‘emit’ (ksipanti), that is, (create all things by) emitting (them out 


7 See, for example, above 1/108cd-112ab (109-112). 

7? This is the Wheel (or cycle) of Twelve Kalis. It is described in detail in Chapter Four, 
which deals with the Empowered Means, because the recognition of the cyclic activity of 
cognitive consciousness absorbs thought constructs into the immediacy of the direct 
experience of pure, nonconceptual consciousness (cf. $Sü 1/6: *when the Wheel of 
Energies fuses together, the universe is withdrawn’). Even so, Abhinava presents the 
experience of the Twelve Kalis at key points in the other means to realisation also (in the 
context of the Individual Means, see below, 5/27cd-36). The experience of the Twelve 
Kallis, although a Krama teaching, is so central to Abhinava’s Anuttara Trika that he opts 
for a version of the Trika Mandala, the Trika Trident, that incorporates the Twelve Kalis. 
7* See below, 4/173cd-175, for a more extensive explanation. 
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of themselves) (visrjanti) and withdraw (them back) (sarmharanti), that is, 
‘enumerate’ (them) (ganayanti). ® 

These (twelve Kalis) are also mentioned in the scriptures of our kindred 
schools (naya), not just in the Krama system etc. So he says: 


FARMS AA WEN THT CN db 3*3 |di 
weaned Areas 1 


Srisdrasastre cāpy uktam madhya ekaksaram param || 253 I| 
püjayed bhairavatmakhyam yoginidvadasavrtam | 


It is also said in the venerable Sara scripture that one should worship 
the (Goddess) Para, Who is the one syllable (SAUH),”” and is called 
Bhairava's Self, surrounded by twelve Yoginis. (253cd-254ab) 

m 


‘In the Sara scripture’ means in the venerable Trikasára."' As is said 


there: 


‘(The Goddess) Parā, who is the one syllable (SAUH), is in the middle. 
She is beautiful (and white like a) conch, the kunda flower, and the moon.” She 
has four arms, four faces," and is surrounded by twelve Yoginis. "* 


79 See below, 4/173 
discussed in more detai 

™ See below, 30/27-28ab. 

™! Abhinava refers to the Trikasdra with various names as many as fourteen times in the 
Tantraloka and also elsewhere. Clearly this was an important Trika Tantra that has, 
unfortunately, not been recovered. 

™ The iconography of the goddess Para, as found in the Siddhayogesvarimata, is similar 
to that of Sarasvati and Vagisvari, the goddess of Speech. There she has just two hands, in 
which she holds a rosary in one and a book in another (see Dyczkowski 2009: intro. vol. 2, 
p. 132-133). Para is worshipped in a surprisingly large number of forms in many 
traditions, not only Trika. The name ‘Para’ means ‘supreme’. It is not surprising that it is 
common for a Sakta Tantric school to identify its supreme goddess with Para, or to 
include the goddess in their pantheon. It need not necessarily imply a direct connection 
with Trika. In some cases, however it clearly does. For example, the identification of the 
goddess Kubjika Para is most certainly due to their very close historical connection. 
The goddess Kubjika is identified directly with Malini, who is very specifically the Para of 
Trika, in a way no other goddess is. Indeed, the connection is so close that it would not an 
Sesgeration to say that Kubjika and her tradition are a major offshoot of Trika Saivism. 
The Srividyà tradition also identifies its goddess Tripura with Para. In that case also, it is 
indicative of a connection with Trika, although there it is mediated by its closer link with 
the Kubjika tradition. In the case of the Krama school, the connection with Trika and its 
supreme goddess Parà is a syncretism. As we can see in this example, the Trikasára 
incorporates into its rituals elements from the Kalikrama. We know from the references in 
the Tantráloka that the Devyayamala is another Trika Tantra that did the same. 

73 Note that here Para is said to have four faces. This is surprising. No other attested 
forms of Parà are like this. Most of them have just one head. See Sanderson 1990: 32-42 
for a detailed comparison of the iconic forms and features of the goddess Parà found in 
multiple traditions. See especially the summarial table on p. 42 comparing 


-175 and commentary, where these didactic etymologies are 
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She ‘is called Bhairava’s Self’, as the inner and outer nature of all things, 
and ‘Para’ because She protects (pálana) and fills (parana). Thus, in accord with 
the meaning (of Her name), She manifests knowledge (khydfi) all around by (Her) 
full (and perfect) nature. This is the meaning. The difference between ‘Kalikas’ 
and ‘Yoginis’ is simply (their) the name; it (does not relate to any) difference in 
reality. This is indicated (by referring to the Kalikas here as Yoginis).^ The 
venerable Trikasdra itself says, in its own way, that these (forms of) 
consciousness are essentially each of (the twelve forms of) reflective awareness 
(corresponding to the vowels, beginning with the Absolute (A). There (in the 
Trikasára we read) beginning with: 


‘Accordingly, I will now explain the most excellent procedure concerning 
Speech (vagvidhana) (to attain liberation, eloquence and learning)." 


Speech is the main (topic and dominant reality, and so the Tantra 
continues): 

"That seed is conjoined with the twelve vowels, in due order, and these 
are in this way the goddesses . . . ‘””° 


11 forms described in 18 texts. Note that all have one head except the one in the 
Pingalámata, where she has three, and here in the Trikasára, where she has four. 

7" Sanderson (2006b: 108 n. 374) has traced a reference to a ritual procedure (kalpa) of 
the Mahdlaksmimata in the Jayadrathayámala (satka 4 ff. 223r3-v3) in which Bhairava, 
red and churning (Manthanabhairava), similar to Svacchandabhairava, with five heads and 
ten arms, is in the midst of a circle of twelve Yoge$vari (also called Devis). These are: 
Siddhi. Rddhi, Laksmi, Dipti, Mala, Siva, Sumukhi, Vanari, Nanda, Harikest, Hayanana, 
and Visvesi. These names coincide with twelve Yoginis worshipped around the Trika 
goddess Para, according to the Mdlinivijayottara (20/46-47), where they are presented as 
the goddesses governing the twelve fertile vowels, omitting the four infertile ‘neuter’ 
ones, Thus, in Abhinava’s Trika, into which Krama is embedded, these twelve may be 
substituted by the Twelve Kalis (see Sanderson 2006: 74). Although Abhinava was a 
Krama initiate, received instruction in it, and venerates the Krama Goddess Kalarhkarsani 
as the supreme form of Para, and hence as the highest principle, his exegesis is primarily 
Trika oriented. As Sanderson (2007: 356-357) has pointed out, we find another example in 
Abhinava's Kramastotra. There he presents the holder of the twelve powers as 
Manthanabhairava, and Kşemarāja follows suit (see $Sü p. 26 and Spandanirnaya p. 6). 
Sanderson (2007: 357) suggests that a precedent for this identification, which cannot be 
found in Krama sources, is the Kalpa mentioned above. 

75 Many types of Yoginis proliferate in the Tantras of the traditions associated with the 
Bhairava current of scriptures. There are, for example, Dakinis, Sakinis, Kakinis, 
Bherundas, Nityas, Lamas, Damaris and many more types. The many Kalis described in 
the early Tantras such as the Jayadrathayámala may also be understood to be a type of 
Yogini. Amongst them, just as happens with the other types of Yoginis, some Kalis rise to 
the status of a Supreme Goddess. A very well-known Nityà Yogini who has developed in 
the same way is Tripurasundari. 

7*5 [n other words, a series of twelve Mantras is formed by reciting the twelve vowels 
successively with the seed-syllable. So, adding the anusvara which transforms letters to 
syllabic Mantras, the first would be AM SAUH and the next AM SAUH and so on. Each 
one corresponds to a goddess who attends on Parà. 
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These (twelve Kalis) will be discussed at length in the (fourth) chapter 
dealing with the Empowered Means," so (there is no point in) exerting oneself 
excessively (to talk about them) here. 

(Now he goes on) to say how (these twelve goddesses) are said to 
(constitute) the main (group of deities). 


aa ws agen wem 0 uy dg 
TERT: TACT Tea Wadd | 

wat pGTHES AT TSI 1 354 di 
STAT NETEN ANPA: | 
MARA eg afr RATER I 246 odi 
ze p fefad aaar: | 


tübhya eva catuhsastiparyantam Sakticakrakam || 254 ll 
ekàáratah samarabhya sahasraram pravartate | 

tasam ca krtyabhedena namani bahudhagame || 255 II 
upāsāś ca dvayüdvaitavyamisrakarayogatah | 
Srimattraisirase tac ca kathitam vistarad bahu ll 256 Il 
iha no likhitar vyasabhayac canupayogatah | 


From (just) these (twelve energies) alone emerges (every) wheel of 
energies, right up (to the full complement of) sixty-four. (So too the wheel) 
with one spoke up to that of a thousand spokes."* They have many names in 
the scriptures, according to their various functions. The ways they are 
worshipped (upásá) are (also various), according to whether the form (of 
their worship) is dual, nondual or mixed. This has been explained at length in 


7" See below, 4/122cd-180ab. 
778 Gnoli translates these lines to mean: ‘From (just) these (twelve energies) alone emerges 
(every) wheel of energies, starting with (the wheel) with one spoke to that with sixty-four 
and one thousand spokes." 

Another possible translation could be: 


‘From (just) these (twelve energies) alone emerges (every) wheel of energies, 
right up (to the one with) sixty-four (energies), starting with (the wheel) with one spoke to 
that of one thousand spokes." 


An assembly of sixty-four energies dominated by a sixty-fifth is taught in the 
Krama. Divided into five groups, they constitute the Pafcavaha, that is, the Fivefold 
Current of the energies of Váme$vari, Khecari, Dikcari, Gocari and Bhücari. Although this 
teaching is a fundamental part of the very core of the Krama system taught in the three 
Mahdanayaprakasa, it would be the sole reference Abhinava makes to this Krama doctrine, 
which is not very likely. Moreover, unlike some Trika Tantras like the Trikasdra and 
Devyayamala that had incorporated Krama doctrine, none of the many references from the 
Trisirobhairava indicate that this important Trika Tantra had also done so. So it is unlikely 
that this is the intended sense there. It is more likely that in its first chapter it taught 
sixty-four varieties of assemblies of energies (sakticakra), as my translation suggests. 
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the venerable Traisirasa (Trisirobhairavatantra), but not written here for fear 
of going into too many details, and also because it would serve no purpose to 
do so. (254cd-257ab) 


(This) has been explained ‘in the scriptures’ in general, and in the 
venerable Trisirobhairavatantra in particular. Thus, the point is that one should 
follow that (teaching as taught there in) the first chapter." 

Surely (one may ask.) if this is so, then do the Aghora and other energies 
present in the processes of creation and the rest also unfold (along with these 
ones), or not? With this doubt in mind, he says: 


wr ua freier yar span: RAAT: 1 240 di 
Sa g Heg Wefemer | 

wet für wem ATEA 11 Quo odd 
arama fend et aga afr | 


tà eva nirmalah Suddha aghorah parikirtitah | 257 Il 
ghoraghorataranam tu sotrtvac ca tadatmikah | 
srstau sthitau ca samhüre tadupüdhitrayátyaye W 258 I 
tāsām evar sthitam riipam bahudha pravibhajyate | 


Those same (powers), stainless and pure, are called Aghora. They are 
established in creation, persistence and withdrawal, as well as in the passing 
away of these three limiting adjuncts (upadhi),” by generating the (powers) 
Ghora and Ghoratarā,™ that are of their (same) nature. Their nature, which 
abides thus? (evarn sthitarh rüpam), is divided in many ways. (257cd-259ab) 


Although (the Aghora energies) are devoid of impurity, even so, (their) 
perception and activity is intense. Thus it is said that they are 'stainless and 
pure’. ‘The passing away of the three limiting adjuncts’, namely, creation 


7? Jayaratha has also referred the reader back to the first chapter of the Trisirobhairava for 
this subject above ad 1/11 1cd-112ab (112) and ad 1/114cd-115ab (115). 

7* See below, 29/57. Creation and destruction concern the content of consciousness. 
Consciousness itself is not liable to either. It is because the contents are transitory that it 
seems that consciousness is so also. Transitoriness is not intrinsic to consciousness. It is an 
‘adjunct’ which apparently limits consciousness, making eternal, non-temporal 
consciousness appear to be otherwise. Concerning limiting adjuncts, see above note 2,60. 
78! Concerning these three categories of energies, see above, note 3,231. Abhinava takes 
care to integrate the Twelve Kalis into his Trika in every way he can. He does it here by 
identifying them with the Trika goddesses that are Aghora (Not Fierce), Ghorà (Fierce), 
and Ghoratara (Most Fierce), taught in the Málinivijaya. The three types of energies, 
operating in the four phases of creation, persistence, withdrawal and the unconditioned, 


become twelve. 
As there are innumerable energies of each type, they generate countless energies in this 
way. 


™ Read evarh sthitarh for eva sthitarn. 
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(persistence and. withdrawal, uncovers the state of pure unconditioned 
consciousness called) the Inexplicable (Anakhya). It has been accepted (by the 
masters that this state arises by) 'the passing away of the three limiting 
adjuncts’, in order to state that it is reasonable (to maintain) that just as the (one) 
nature of these twelve forms of consciousness is divided up in the sequence of the 
Inexplicable, it is so also in the very same way in the sequences of creation and 
the rest.” 

Surely (one may ask,) it has been said that the three limiting adjuncts, 
creation and the rest, pass away in the sequence of the Inexplicable 
(andkhyakrama). Is this (passing away) a kind of non-existence that is prior (to 
their coming into being), or is it the kind of non-existence that comes about after 
(their) destruction?" With this doubt in mind, he says: 


783 The cyclic arising and falling away of the energies of consciousness that rise out of it 


and fall back into it mark the formation and 
From the perspective of the conditioned consciousness of the individual perceiver, this is 
experienced as the passage of time. The temporal process of creation, persistence and 
destruction is made one with Bhairava's pure consciousness in the fourth phase called the 
Inexplicable (Anakhya). Creation, persistence, and destruction are phases in the sequence 
of the cycle of consciousness called the Inexplicable. It is called ‘Inexplicable’ because 
this sequence (krama) is the dynamism of consciousn: which manifests as that of its 
contents, But while the latter is set in time, the former is not a temporal process. So it 
cannot be described as either a process or as not being one (below, 4/178cd-180ab). 
Moreover, it cannot be defined as any one of them. The other three are also sequences 
(krama). There is a sequence of creation (srstikrama), persistence (sthitikrama), and 
destruction (sarhharakrama). The goddess Kali as Kalasamkarsani and some other forms 
is worshipped in association with these ‘kramas’. Major deities are normally worshipped 
in conjunction with their attendant entourage. This is also the form they take in the 
liturgies of these Kali traditions. Abhinava knows them of course, but their outer forms do 
not concern him much. He prefers to focus on them as the energies or phases of the 
activity of consciousness they embody. These are summated in the cycle of the 
Inexplicable, which as their source and in which they are contained, is considered to be the 
main one (mukhyacakra) Accordingly, as we shall see in Chapter Four, although 
Abhinava does refer to the other sequences and cycles, it is only in passing, to indicate 
that they are integrated into the twelve phases of the sequence of the Inexplicable. 

™4 There are various views concerning whether ‘non-existence’ has some kind of 
existence or not. The empirical realism of the Nyàya maintains that the absence (= non- 
existence) of something must exist, otherwise it would not be a real absence. According to 
the Nyàya, there are various types of ‘non-existence’. One is absolute or total 
non-existence (atyantübhüva). A hare's horn does not exist — never did and never will. 
‘Mutual non-existence’ (anyonyübhava) is another type. The table in front of me can be 
there in front of me because everything else, apart from the table, does not exist where the 
table is located. Conversely, the table is the sole thing that is not amongst all the non- 
existent things there. The existence of one precludes that of the other. A table is not a chair 
and vice versa and so they are ‘mutually non-existent’. Again, ‘prior non-existence’ 
(prügabhàva) is the condition of something before it is produced by its cause and so 
comes into being. This ‘non-existence’ has no beginning, but it has an end. Conversely, 
the ‘subsequent non-existence’ of something when it ceases to exist (pradhvarisübhàva) 
has a beginning, but no end. 
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The Three Ways of Eliminating Creation, Persistence and Destruction 


smadi sat aRar Wat Sy: d 343 I 
AETA CET TAIT: |d 


upadhyatitam yad riipam tad dvidhà guravo jaguh V 259 ll 
anullāsād upddhinam yad và pra$amayogatah | 


The teachers have said that the form which transcends (these) 
limiting adjuncts is of two types, according to whether limiting adjuncts do 
not emerge, or due to (their) cessation (pra$ama). (259cd-260ab) 


(The first alternative, namely, that they) *do not emerge', is the non- 
existence that is prior (to their coming into being. This is when in) the initial 
phase (prakkoti), the supreme principle, (rests in itself) like a waveless lake. 
(These) limiting adjuncts emerge from that when, by its own freedom, (it 
assumes) a state propense to externalization. (The other alternative, namely, that 
the form which transcends these limiting adjuncts is attained) ‘due to (their) 
cessation (prasamay , that is, the non-existence that follows destruction. 

He (now) says that there are two kinds of cessation. 


Peaceful Cessation and the Process of Violent Digestion 


TTA EMT MMT ESNEA qp 06 ho |i 
TOUR Wd SOIT | 


prasamas ca dvidhà śāntyā hathapákakramena tu |l 260 || 
alamgrásarasákhyena satatam jvalanatmana | 


Again, (their) cessation (prasama) is of two kinds, according to 
whether it takes place peacefully (Santya@) (by the normal procedures of 
initiation etc.), or by a process of violent digestion (hathapáka), brought 
about (in an instant by Bhairava), who is called the One Who (Delights) in 
the Aesthetic Savour of Devouring Completely (alarigrásarasa),"5 and whose 
nature burns perpetually."* (260cd-261ab) (260cd-260ef) 


75 Although the possibility of attaining liberation by a sudden flash of insight is accepted 
by all the major Kaula traditions, the sudden, violently powerful attainment of realisation 
is an especially central feature of the teachings of the Krama school. The ultimate, 
liberating realisation takes place by an intensely powerful assimilation of the energies of 
consciousness that pour back into it by a reversal (pratyávrtti) of their outward flow. Thus, 
the Goddess of the Krama is the power of consciousness, appropriately worshipped as 
Kali, for whom the entire universe is just a morsel she gulps down in an instant. In this 
perspective, the paradigm that represents reality is time — the cycles of creation and 
destruction — and eternity, which encompasses and transcends them. Time is the common 
denominator of the energies of consciousness, thought, the breath and the senses, that 
operate on the plane of duality. By consuming one of them into eternal consciousness, 
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they are all consumed, and with it, time. Accordingly, this practice is taught in all three 
means to realisation. Here, in the sphere of practice of the Divine Means, the energies of 
the cycles of creation and the rest are consumed directly. In the Empowered Means, they 
are consumed by consuming the thought constructs associated with perception. Thought 
constructs and time are also consumed at the level of the Individual Means, but in that 
case, they are specifically those which identify consciousness with the constituents of the 
psychophysical organism, that is, the mind, the breath and the body. The activity of the 
senses, external and mental, is engaged at all three levels in corresponding modalities. 
Thus, in that sphere of practice, the assimilation of time into eternal consciousness is 
mediated by stages of Yoga and the breath. Accordingly, Krama sources use the same 
term — ‘grdsa’ — which literally means ‘gulping down’, ‘consumption’ or ‘eating’, with 
reference to the process of assimilation of thought (vikalpagrüsa), the breath 
(pranagrasa), time (kālagrāsa), and everything completely (alarhgrdsa). Ultimately, this 
takes place in an instant. Indeed, how could it be otherwise, if time is annihilated? Thus, 
one of the three Krama texts called the Light of the Great Teaching (mahánayaprakása) 
declares that ‘those for whom prior and subsequent has come to an end, and who desire 
the Great Reality (mahdrtha), there is no other way for them apart from the (sudden) 
forceful assimilation of thought.’ (MP (2 Tri) 1/32) This takes place by adopting the 
attitude of Great Audacity (mahdsdhasavrtti). The process of Devouring Completely 
(alamgrasa) is born from the Great Audacity (mahdsdhasa) of intense awareness. (ibid. 
2/29ab). The Krama sources teach that this may take place in the moments of the greatest 
intensity of sensory awareness, as happens, for example, when making love or when one is 
inebriated, angry, or even intensely confused. Time and the passionate desire for temporal 
existence arise together. But ultimately both pale before the reality which is untouched by 
time: 


‘Thus, time and desire, which depend on one another, are not ultimately real. 
They have both arisen from that nature which is not measured by time (akdlakalita) and is 
free of desire. Where they are both eaten up by the reversal (of the energies of the mind 
and senses back into consciousness) is the essential nature of the Supreme Lord, Who (like 
a) gourmet delights in devouring all things (visvagrasarasika).' (ibid. 6/16-17) 


The power of consciousness operates through the psychophysical organism as its 
corporeal, prünic, sensorial, and mental energies. These are the constituent energies of 
perception, and so accordingly in the Mahdnayaprakasa, the Krama text quoted below, 
they are themselves called perceptions. They are set into operation in the state of 
expansion and outward flow (unmilana) of consciousness. The consciousness of the 
fettered soul is restricted by thought constructs, and so this outpouring is not only 
moderate, it also contributes further to the formation of those same thought constructs. 
Free of the restrictions they bring about, consciousness expands in the Sambhava state 
with such great force that it consumes these energies of perception and all else with it into 
itself. Thus, the outward flow (of unmilana) turns into the inward flow of withdrawal 
(nimilana) in the experience of the bliss of consciousness (cidd@nanda). This is the 
Complete Devouring (alarigrása) or Violent Digestion (hathapaka) of the energies of 
consciousness that, expanding with great force, engulfs them, withdrawing them back into 
itself. This momentously liberating event is a focal point of the Krama teachings. 

According to these Karma teachings, sixty-four energies radiate from the sixty- 
fifth, which is the Supreme Goddess of consciousness. They constitute five spheres of 
manifestation, ranging from supreme consciousness down to outer objectivity. The 
Devouring or Violent Digestion (alarngrása/hathapáka) of these cognitive energies that 
constitute the Assembly of the Multitude (vrmdacakra) is the core process of Adyaydga, in 
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which the union (melāpa) of Siddhas (the senses) and Yoginis (their objects) takes place. 
The Mahünayaprakasa (Trivendrum) teaches: 


alamigrásarmkramah so ‘ya mahàüsahasajanmabhüh | 
adhikapriyamelapad dhathamelopalaksanah | 29 |l 

antahkaye ‘pi ye bhava hy uktah karmendriyaih sphutah | 
tatksane vismrtis tesam akanksdyah pariksayat | 30 II 

(p. 8) santariyakavisrantir yo ‘yarn yügah svasaksitah | 
atrünugunyam etasyá devyah saficetyate sphutam || 31 I 

drsyate yat tayà prthvi (> bahih prthivi) tattatkarmavyapásrayà | 
sa yāgo yatra bhavanam visrüntih samanantaram | 32 || 


"This is the process of Complete Consumption born from the Great Audacity 
(mahásahasa). Its characteristic is violent union that take place by the most pleasing union 
(melàpa) (of Siddha and Yogini). Those states (bhüva) mentioned (before) that are also 
within the body, clearly manifest (sphufa) by the organs of action, are in that moment 
forgotten, for (all) craving has ceased. This inner repose which is this sacrifice (vaga), 
witnessed by itself, is clearly contemplated here in accord with the Goddess's (nature). 
What she sees externally by taking the support of each of (her particular) activities is the 
sacrifice (that takes place) here immediately after the repose of (these states of) being 
(bhàva).' MP (2) 2/29-32 


Elsewehere the Mahánayaprakása explains how this takes place. 


avikalpavikalpasamvidam sakalam vrndam anujjhitakramam | 
udayadimayam (-mayà) yadantare hathapakena galaty andratam \\ 1 ll 
anubhitya guruprasádatah paravisrantidasam anuttaram | 


sarvotkrstasvabhavasya Sivasyapi mahütmanah | 
kocasariskürah kā kathanyesu jantusu || 29 I 
ato nityàvadhünena svasvariipamayasthiteh | 
sarvagrahagrahavasaj jivanmuktih prakàsate | 30 I| 
tac càvadhünam visayisvarüpaparistlanàt | 
avikalpavikalpátmasthairyarüpatayà punah V 31 Il 


"The entire aggregate of perceptions, both with thought and without, (abides) 
without abandoning the process (of its dynamic stillness), consisting of its arising etc., 
continuously melts away inwardly by Violent Digestion, having experienced by the 
teacher's grace the most excellent plane of supreme repose. 

Even Siva, the Great soul whose nature excels all (else), possesses a trace 
(sarhskara) of contraction, what to say in the case of other living beings? Thus, by constant 
attention to the abiding state (sthiti) which is one's own essential nature, by laying hold 
(graha) of all (one's own) obstinate intention (ügraha) (to achieve it), liberation in this life 
manifests. That attention is practiced by attending to the innate nature of the subject who 
experiences the objects of sense (visayin), by the firmness (sthairya) which is thoughtless 
thought (avikalpavikalpa). (29-31) 


vikalpasrükhalabaddho hetuküryütmako hi yah | 
ndnavidhagrahagranthivasandvedhabrmhitah \\ 32 || 
na Sakyo ‘sav apahnotur kila alpatmavedanat | 
tasmat svarüpadàrdhyena sarvávaranabhedinà I| 34 || 
parávadhünarüpena sthátavyarn parayoginà | 
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ato visvasya saristhüne yanmukhena yadagatam || 35 ll 
tanmukhenaiva tat tasya hathapakena liyate | 


One who is bound by the chains of thought, whose nature is the product (of a 
previous Karmic) cause, (his fettered state) intensified by the penetration of the latent 
tendencies of the knots of many kinds of obstinate inclinations (ügraha), is not capable of 
removing (that), because of (his limited) awareness of himself (alpátmavedanát). 
Therefore, the best of yogis should abide firmly fixed (sthdtavya) by (the practice) of supreme 
attention, which is the firmness (of his grasp of) his own nature (svaripadárdhya), that breaks 
through all obscuring coverings. Thus, the universe is dissolved away into its ground 
(sarmsthüna) by means of its Violent Digestion (hathapdka) through the same channel by 
which it has come (into being). (35cd-36ab) (7/32-36ab) 


visvari prakasadhinatvat tanmayatvàc ca vastutah |l 36 || 
samvitsvarasavahitvac chünyam sthapayitum yathà | 
tathaiva hathapakena pratyávrttikramütmanà | 37 I 
niràvaranatàrn netur Sakyam samsthàünasilanát | 

etasmin vidite samyanmuktih sarsürabhümitah (-nàm) V 38 1l 


Just as (it is possible) to establish emptiness (śñnya), because (the existence of) all 
things depends upon the light (of consciousness), and (that existence) is in fact of that nature, 
and because it is transported by the innate aesthetic delight (svarasa) of consciousness, so too 
by the Violent Digestion (hathapáka) which is the process of reversal (pratyávrttikrama) (of 
extroverted objectivity back into consciousness), it is possible to lead (all things back) to 
(their original) unobscured condition by attending (Stlana) to (their) foundation (sarhsthana). 
Once that is known, (the yogi achieves) perfect (samyak) liberation from the plane of 
transmigratory existence. (36cd-38) 


satsampradàyo gurund sarvavaranabhedakah | 
mürticakre hy ahankarah pramátrütmà ya utthitah \\ 42 || 
sváütmasankocasarihürapürve sahathapakatah | 
bhavasamskérariipasya rasmivrndasya sarvatah || 43 I| 
tisthato bijabhàvena matrmelava(>pa)ripinah (matra-) | 
nirvikalpavikalpamsan bhüvübhavadvayünugàn || 44 ll 
vinirbhidya vinirbhidya samharaty āntarān api | 


The true teaching that breaks apart all obscuring coverings by (its) intensity 
(guru) within the Assembly of Divine Forms (mürticakra) is the Ego (aharnkdra) that is 
the perceiver who has arisen (there). Heralded by the withdrawal of the contraction of 
one's own Self by the complete Violent Digestion of the aggregate of rays that are the 
latent traces of (the previous) states of being, (the yogi) abides in the seed state of the 
union of the perceivers. Breaking apart repeatedly the parts (ama) (of cognitive 
consciousness) that, with and without thought, are in consonance with the two states of 
being and nonbeing, he withdraws (them as he does all) others also. (42-45ab) 


nirvikalpavikalpamsah prayah sankalanàvasat | 45 Il 
sambhavanti catussastih pratitinam svabhavatah | 
tatrapi jfieyasamskàrübhijfiarüpàh pratitayah \\ 46 | 
sambhavanti catussastih sopànakramayogatah | 
anya — api ca tannistha hathapakaikalampajah \\ 47 Il 
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(The cognitions that), with and without thought constructs, are the parts (arhSa) 
(of consciousness), normally (prayah) (spontaneously) by their very nature become by 
their combination (and differentiation) (sankalana), the sixty-four perceptions (that are the 
cognitive energies of the Krama) (pratiti). Sixty-four perceptions, that are the knowledge 
(abhijfia) of the latent traces of objectivity, arise there in hierarchical succession. 
Although they are other (than the one consciousness, they too are) merged within that 
(consciousness), longing solely (for their) Violet Digestion (hathapaka) (into it). (45cd- 
47) 


jRütrbhogasvarüpinyas tatsarkhyà eva vastutah | 
jiütrbhogasvarüpànàm maricinam kadambakam | 48 I| 
pratyekarn hathapakena grasitum tatra vartate | 

tac ca sphutüsphutatvena vartate ‘nubhavād api 449 Il 
 Jüeyasamskararüpanàm (jieyarn-) pratitinàm anukramat | 
asam sarvapratitinam paravisrüntilaksanam | 50 || 

na ksanam cyavate rüpar yasyáh sã páramárthiki | 


Numbering in fact that many, they are the experience of the knower (jfdtrbhoga). 
(Together they are) the aggregate (kadambaka) of the rays that are the perceiver's 
experience. Each is present there to be devoured by Violent Digestion and exists due to 
the experience (anubhava) of it as clearly manifest (sphufa) or otherwise. The nature of 
that (goddess of consciousness) who is supremely real does not waver even for a moment 
from the (state of) supreme repose (that takes place) in due order of all these perceptions 
that are the latent traces of objectivity. (48-51ab) 


sarvottirnà sarvamayi sarvasarvatmakaprathd || 51 || 
avibhinnà vibhinneva ya kacit pàramesvari | 

vyapadesatigà tasyah svasvarüpamayasthiteh V 52. 
paficasastipratititvam upacarena giyate | 

raudresvaryà ayam sphürah prüdhünyena vyavasthitah | 53 || 
samskürahathapakatmà grásavyapárapáragah | 
samhàrabhaksinirüpad vyomesyantarh hi yat sthitam | 54 ll 
cakrasaristhünam etasya nijacakrakramüntare | 

nirvibhajya svakarh rüpam hathapakakriyütmakam || 55 ll 


She who is the experience that every (single) thing is all things transcends all 
things and is all things. She who is that certain (inscrutable) Supreme Goddess is 
undivided (and yet) is as if divided. Her abiding state, which is her own essential nature, is 
beyond instruction. She is metaphorically proclaimed to be the sixty-fifth perception. 
(51cd-53ab) 

This expanded state (of consciousness) is predominantly arranged in order by 
Raudri, beyond the process of assimilation (grasa) (into consciousness), it is the Violent 
Digestion of the latent traces (of past experience). Present from Sarhàrabhaksini (She 
Who Devours Withdrawal) up to Goddess of the Void (Vyomesi), it is its deployment in 
the assembly (cakra) (of energies) within the process of its own assembly (of energies). 
(This deployment) is the activity of Violent Digestion (that takes place) without first 
dividing up its own nature. (53cd-55) 


pratyàvrttyà svasvarüpe nirdvaranasundare | 
icchasarisküravirahe ksinà visrámyati svatah I 56 ll 
paradhārāsamārūdhasāmarasyāvasānabhūh | 

esd krsatanur devi sarvecchavilayavanih | 57 ll 
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(One kind of cessation takes place) 'peacefully', that is, by a tranquil 
process of gentle digestion (madhurapáka)."" This involves the worship of the 
teachers etc. first of all, then, once having obtained initiation, as an ordinary 
initiate (samayin) and the rest,’* one takes care to observe all the regular and 
occasional rites, so that when one dies, the limiting adjuncts, that is, creation and 
the rest, pass away. This is the meaning. One should not say that the ‘peaceful’ 
cessation (prasama) of creation and the other limiting adjuncts is simply a 
spontaneous one (svárasika). If that were to be so, the teachings of the scriptures 
and the like would be useless (which is not so), because limiting adjuncts do not 
cease (spontaneously just) at any time (by themselves, for no reason). So 
enough of this excessive"? (exertion to establish what is impossible)! 


anapáyapadaprüptyai kaiscid evabhyupasyate | 

yärh (*) yarn (ya) svacakre cakrest tam tüm avisya yuktitah W 58 Il 
raudresvari sarvacakrany àmülüd grasati svayam | 

ato vrndakrame sarvam upádeyatayà sthitam 59 || 


By reversing back into her own unobscured and beautiful nature, devoid of 
(even) a trace of desire, (the goddess of consciousness), extremely subtle (ksind), 
spontaneously brings (all the energies) to rest. The ultimate state of oneness (sdmarasya) 
mounted on the supreme plane, this Goddess whose body is thin (krsatanu), is the ground 
in which all desires dissolve away. It is worshipped by those (few) who have attained the 
eternal plane. (56-58ab) 

Once each of (the forms of) the Goddess of the Assembly (Cakresi) have entered 
into her own assembly (svacakra) by (this) method, RaudreSvari herself devours all the 
assemblies up to (their very) root. Thus, everything that is in the Process of the Aggregate 
(of the energies of consciousness) is present as that which is to be taken up (and 
assimilated into consciousness).' MP (2) 7/1-2ab, 29-38, 42-59 
76 The ‘devouring’ of time, and with it all the limitations that constrict individual 
consciousness, consumed by absolute consciousness, is likened to the digestion of food. 
According to common Indian belief, a fire burns in the stomach (called jatharagni) which, 
consuming food, burns and so heats the body. The food in the stomach becomes chyle, 
which is called ‘rasa’, literally ‘juice’. The same word is used to denote the sentiments 
evoked by a beautiful object. This ‘rasa’ is produced by the assimilation of the object into 
the subjective consciousness via the senses of the aesthetically sensitive perceiver whose 
consciousness is, as it were, nourished by it and so grows strong and intense. 

787 The word ‘pāka’ literally means ‘cooking’, and by extension it also means ‘maturation’ 
and ‘digestion’. The process by which fruits mature on a tree or food is digested is called 
‘päka’. In this technical sense, the word denotes the process by which the soul’s impurities 
(mala) ‘mature’ and become ready to be removed by initiation, like ripe fruit which falls 
from a tree. Madhurapdka literally means ‘sweet digestion’. It denotes the process of 
gentle, gradual absorption into the oneness of consciousness. It is the opposite of 
hathapaka which is the ‘violent digestion’ of the thought constructs that generate and are 
the limiting adjuncts that condition individual consciousness and prevent its absorption 
into unconditioned Bhairava consciousness. 

755 There are four main categories of initiate. First comes the ordinary or regular (samayin) 
initiate. He may choose to become an adept (sadhaka), whose practice is centred on the 
repetition of Mantra (japa). Alternatively, if he is fit to do so, he can go on to be a 
Spiritual Son (putra), who serves as an apprentice to the teacher (@cdrya), who is at the 
final level of initiation he aspires to receive. 

™® According to the common Siddhànta view, initiation removes the impurities that cover 
the soul, and so, freed of these impediments, it is conjoined by the teacher to Siva. The 
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The (supreme) reality that (delights), that is, is greedy for ‘the aesthetic 
savour (rasa)’ that (results) there from devouring, that is, making completely one 
with itself, creation and the rest, is (variously called) Bhairava Who Devours 
Completely and the like. Thus, burning perpetually without a break, his nature 
shines radiantly with (objectivity), which appropriately (in this way and that) 
(yathdyatham) serves as its fuel. By means of this kind of ‘violent’ process that 
transcends (the temporal) process, that is, by the compelling force which is the 
teaching that is imparted just once (sakrdupadesa),”' (everything is) ‘digested’, 
that is, made one with the fire of consciousness. This is the process by which 
creation and the other limiting adjuncts pass away. This is the meaning. 

Here (in this world), it is indeed desirable for everybody that the three 
limiting adjuncts of creation and the rest pass away, and so it is essential to search 
for some special means that can bring that about, and that is said to be of three 
kinds. (The first kind) there (of these three) has been explained to be the one in 
which limiting adjuncts do not arise. This (is very difficult), and so has been 
completely discarded, because what is required is that those that have arisen pass 
away, and for that there is a particular means called ‘peaceful’. Although it takes 
place slowly and can bring about their passing away (only) when (a person who 
practices this means) dies, it functions under the jurisdiction of the weak descent 
of the power (of grace).”” The third (form) of cessation, brought about by violent 
digestion (hathapaka), (functions) under the jurisdiction of the intense descent of 
the power (of grace). This particular means is worthy of being taught by means so 
that by that, limiting adjuncts may be destroyed immediately. He says that (as 
follows): 


question naturally arises that if this is so, why is the disciple not liberated? The answer is 
that he is indeed liberated, but some residual Karma remains which has started to take its 
effect (prarabdha). It is this Karma that keeps the initiate in the body, and is naturally 
exhausted in the course of the initiate’s lifetime. He must however take care not to 
accumulate more Karma which would accrue if he fails to observe the precepts and 
perform or participate in the enjoined regular and occasional rites. This is the path of the 
Siddhanta, that favours the kind of liberation which takes place after death (videhamukti). 
The Kaula traditions like the Trika, on the other hand, favour liberation in this life 
(jivanmukti). The slow process of maturation takes place by the support of a weak descent 
of the power of grace (mandasaktipáta). Immediate and perfect accomplishment (sádyal 
siddhi) of liberation in this life takes place by an intense descent of the power of grace. 
Either way, Jayaratha points out that it is a mistake to believe that liberation is simply 
attained by ‘being natural’ or ‘letting go’, if that means just relaxing and doing nothing. 
Grace is essential, but so is the cooperation of the recipient, whether it is by his 
observances or being prepared, by his purity and openness, to receive the most intense, 
liberating grace. See above, notes 1,340 and 1,362. 
79 Read atyartham | sarvatmyena for atyartham sarvatmyena. 
”! We have seen that the teaching ‘imparted just once’ liberates the disciple who, blessed 
with the most intense form of grace (Saktipdta), enters in an instant into the pure 
Consciousness of the absolute of No Means (anupaya). See above 2/2-3 and commentary. 
™ The empowering power of grace ‘descends’ from the deity and so is appropriately 
called a ‘descent of power’ (Saktipdta). This is of three basic kinds: intense (fivra), 
middling (madhya) and weak (manda). These are described in detail further ahead in 
Chapter Thirteen. 
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hathapakaprasamanam yat trtiyam tad eva ca || 261 Il 
upadesaya yujyeta bhedendhanavidahakam | 


This cessation brought about by violent digestion, the third type, 
which burns the fuel of differentiation (bheda), is (especially) worthy of being 
taught. (261cd-262ab) (261) 


The reason here why it is ‘worthy (of being taught)’ is because it ‘burns 
the fuel of differentiation (bheda)’. The point is that this alone has the supreme 
capacity (sámarthya) to destroy relative distinctions (bheda)'? with great force 
(sahasà). 

Thus, he says: 


i ET 
wat: wd water got: 11 3&3! 


fasref refait 
Aara tafe: | 


nijabodhajatharahutabhuji 

bhavah sarve samarpità hathatah || 262 Il 
vijahati bhedavibhagam 

nijasaktyà tam samindhānāh | 


All existing things offered forcefully (hathatah) (in an instant) to the 
fire that burns in the stomach of one’s own consciousness, abandon the 
division of relative distinctions, and by their own power, they are (its) fuel.” 
(262cd-263ab) (262) 


The difference between one object and another is the relative distinction between them. 
A table is a table because it is not a chair or anything else. When everything is recognised 
to be consciousness, it is experienced as essentially that one reality. That does not mean 
that the relative distinctions cease in the sense that individual objects (or perceivers) no 
longer exist, or the realisation dawns that they never did, as when one wakes up from a 
dream, Tables and chairs do exist, but they are perceived in accord with their specific 
nature through thought constructs focused on relative distinctions. Pure, thought-free 
conscious-ness perceives everything as one with itself. The two work together as the 
‘inner’ subjective aspect of consciousness and the ‘outer’ objective one. 

™ This verse corresponds to MVV 2/133, where it appears in the context of an exposition 
of the inner fire sacrifice (homa). MVV reads bhāvāh samyaksamarpità yuktyà ‘existing 
things offered properly by means of meditation (yukri) for bhāvāh sarve samarpita 
hathatah ‘all existing things offered forcefully’. And jahati bhedavibhügarn nijasaktya 
tari samindhate yasmat ‘this is because (they) abandon the division of relative ctions 
and by their own power fuel that (fire) for vijahati bhedavibhagarh nijasaktya tarn 
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‘All existing things’, (including the states of) creation and the rest, 
‘offered forcefully’ in the fire of consciousness, ‘abandon the division of 
relative distinctions’, which means that they manifest radiantly as possessing one 
nature, which is consciousness (bodhaikarüpa). Surely (one may ask,) if all 
existing things are, each according to their own nature, separate from 
consciousness, how is it that they manifest at one with that? With this doubt in 
mind, he says that ‘by their own power, they are (its) fuel’. The meaning is that 
stimulating (uddipayantah) consciousness ‘by their own power’, which is 
consciousness, they make it manifest. The point is that if they were not 
(essentially) consciousness by nature, they could not be perceived. 

Surely (one may ask,) what comes about in this way? With this doubt in 
mind; he says: 


wanes Wari wu fus faomüd 1 3&3 0 
smrEGHpTGRGd fau afafreaan: od 


hathapakena bhavanam rüpe bhinne vilapite \ 263 \I 
asnanty amrtasddbhiitam visvam samvittidevatah | 


When, by (this process of) violent digestion, the differentiated nature 
of things is destroyed, the deities of consciousness feed upon the universe 
(thus) turned to nectar. (263cd-264ab) (263) 


Having first awakened the fire of consciousness ‘by (this) process of 
violent digestion’, and by destroying ‘the differentiated nature of things, the 
universe is turned to nectar’; that is, becomes one with consciousness. Then the 
goddesses of consciousness, that is, the goddesses who govern the senses 
(karanesvari), ‘feed upon it’, that is, reflect on it as one with supreme 
consciousness. This is the meaning. Moreover, the (common) interaction 
(vyavahüra) between the enjoyer and the object of enjoyment is also implied here 
in order to understand the main point being discussed in specific relation to that 
(process). 

Then what (happens)? He says: 


MAN: carer: QUÉ wearer (0 28x di 
freak canteen | 


tās trptàh svatmanah piirnarh hrdayaiküntasáyinam | 264 Il 
cidvyomabhairavam devam abhedenadhiserate | 


(When) they are satisfied, they rest at one with God Bhairava, the Sky 
of Consciousness, Who, (as) their own full (and complete) (pirna) nature, 
resides solitary in the Heart. (264cd-265ab) (264) 


samindhānāh ‘(they) abandon the division of relative distinctions and by their own power, 
they are (its) fuel." 
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When ‘they’, the deities of consciousness, ‘are satisfied’, and do not 
depend on anything else because they have attained oneness with supreme 
consciousness, then (Lord Bhairava) ‘resides solitary in the Heart’, and rests 
(solely) in the reflective awareness which is the essence (of all things), and so is 
‘full (and complete)’ and does not crave for anything else. Thus (he is) ‘God’, 
one with the (supreme) principle of illumination. (He is) 'Bhairava, the Sky of 
Consciousness’, the Supreme Principle which is the Supreme Light. (The deities 
of consciousness) ‘rest at one’ (with Him), that is, manifest radiantly as one with 
(Bhairava, Who is) their own essential nature. This is the meaning. Now here (in 
this context, he) as before alludes to the worldly activity (vyavahára) of the Lord 
(nayaka).”* 

Surely (one may ask,) as these (goddesses of consciousness) rest in the 
supreme nature which is consciousness and there is nothing separate from it, how 
can they possess this twelve-fold nature? With this doubt in mind, he says: 


The Unfolding Configurations of the Goddesses of Consciousness 


Td parE: 11 95 d 
STE gf WUWURSUTGWRNd | 


evam krtyakriyavesan nàmopüásábahutvatah |l 265 ll 
üsár bahuvidham rüpam abhede ‘py avabhasate | 


Although their nature manifests in unity (abheda) in this way, it is of 
many kinds, for many are their names and manner of worship (updsa), due to 
their functions and operations. (265cd-266ab) (265) 


(Their) ‘function’ is to see form and the like. (Their) ‘names’ are ‘the 
deity of the sense of sight’ and the rest (of the senses),’” and (their) ‘manner of 


75 The previous phase, which is experienced by yogis in the elevated manner described in 
the previous verse, is for others the common interaction between himself as the individual 
perceiver — ‘the enjoyer’ — and the object — ‘the enjoyed’. In the same way, this second 
phase, which is experienced by yogis as the process of absorption of duality into 
consciousness that ‘feeds’ the deities of the senses, is the manner in which Bhairava acts 
constantly in daily life. Every perception is an offering to the deities of consciousness. At 
the end of each perception, when the offering has been made and they are satisfied, they 
come to rest in Bhairava, their Lord. In this way, all things come to rest in the sacred 
Emptiness in the pulsing, vital core of pure consciousness. 

7% The twelve Kalis, as we shall see in detail in Chapter Four, are the goddesses of the 
twelve phases of the universal activity (sdmdnyaspanda) of consciousness. They 
correspond to the emanation, persistence, withdrawal and their ineffable oneness, in the 
domains of the object, means of knowledge and the subject. In some contexts, as here, 
they are identified with the twelve goddesses of the senses. These are the five senses of 
knowledge (jfidnendriya), namely, hearing, taste, sight, smell and touch; the five senses of 
action (karmendriya), that is, hands, feet, speech, the anus and genitals, and the two inner 
organs of mind (manas) and intellect (buddhi). 
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worship’ is the merger (vilápana) etc. (into consciousness) of their own activity 
(vrtti), which is that of perceiving form and the rest (of the objects of sense). 


7" Consciousness flows through the senses that it itself generates, as its instruments of 
perception. Consequently, the same phases operate through each of the senses in each act 
of perception. Jayaratha is using Krama terminology here. The sequence of consciousness 
(amvitkrama) can be variously analysed. There are two main formats found in Krama 
sources. One is a sequence of four phases and another of five. Both end with ‘merger’ 
(vildpana) (more literally this term means ‘dissolving away’. One could also translate this 
term as ‘destruction’ or ‘cessation’), Clearly, Jayaratha must be referring here to the four- 
fold sequence (kramacatustaya). This is: 1) the initial exertion (udyoga) within the body 
of the absolute to transform itself into the universe of finite experience. 2) Its 
manifestation (avabhdsana) within the absolute. 3) The relishing (carvana) or reflective 
awareness of its appearing within consciousness. 4) Its merger (vil@pana) or withdrawal 
back into the absolute when it resumes its pristine form as the radiant, Inexplicable power 
(anàkhyasakti) of pure consciousni This final phase is also sometimes termed the 
Devouring of Time (kdlagrdsa) (e.g. in a quote in TÀv ad 4/125). 

Sanderson (1987, p. 14ff.) concisely describes the five-fold process as: ‘the 
projection of content, immersion in content, retraction of content into the state of latent 
impression within the subject, and finally the dissolution of these subjective impressions 
in the implosion of consciousness into its pristine, non-discursive potentiality. In some 
traditions, pure luminosity (Phsa) is worshipped as a fifth phase englobing these four as 
its creative vibrancy.’ 

Thus, the five-fold sequence consists of 1) manifestation (abhdsana), 2) 
attachment (rakti), 3) reflection (vimarsana), 4) deposition of the seed of future 
manifestation (bijdvasthapana) and 5) merger (vildpana). 1) Manifestation (abhdsana) 
takes place by the same proc y which the powers of the senses unfold progressively in 
the act of perception, manifesting in this way each individual particular in the field of 
awareness. 2) Attachment (rakti) is the phase in which the emitted manifestation persists 
for some time without folding back into consciousness, which is now outwardly directed 
to the field of cognition and carries with it the powers of the senses that, thus projected 
outwards, are ‘coloured’ (rakta) by their object. In this phase the extroverted subject 
manifests. as the means of knowledge and so is affected by objectivity. In this way 
objectivity becomes clearly manifest through the manifestation of the means of 
knowledge, that is, the senses. 3) Reflection (vimarsana) is the next phase, which is that of 
withdrawal. Once having apprehended his object, the subject turns back in on himself to 
rest within himself and thus experience the wonder (camatkdra) of the aesthetic delight of 
the reflective awareness of his own nature. 4) The Sowing of the Seed (bijávasthapana) 
comes next. In the case of the perfected yogi, this process ends in the previous phase and 
is contained in the consciousness of Siva’s self-revelation in the state of grace. The yogi, 
full of the power of devotion, contemplates the multiplicity of particulars and then 
withdraws completely into the unity of consciousness. In most cases, however, a residue 
remains even when the subject has withdrawn from the object into himself. This residue 
functions as the seed for future states of conditioned consciousness. So, on the one hand, 
the subject is absorbed in the delight of his own undivided nature, while on the other, the 
residue instigates further emission and withdrawal. This residue is in the form of doubt or 
uncertainty about the nature and consequence of further activity. This inner doubt assumes 
spontaneously the form of the thought constructs that veil consciousness and leave the 
individual soul perplexed and deluded, thus obstructing his absorption in his own 
authentic nature (svasvarüpánu-pravesa). 5) Finally, ‘merger’ (vilápana) corresponds to 
Siva’s operation (krtya) of grace, which marks the cessation of the limiting adjuncts 
(upádhi) that the cycle of creation and destruction impose upon the fettered soul. This 
comes about, as described above, by the process of digestion (pāka) or immediate 


392 CHAPTER THREE 


The point of saying that ‘although their nature manifests in unity (abheda), it 
is of many kinds', is to indicate that (their diverse form is purely) conceptual 
(kalpanika) (and not ultimately real).* 

Surely (one may ask,) if they are of many kinds because of the diversity 
(bheda) of functions etc. (of consciousness), and the perception of form and the 
rest (of the objects of the senses) is a twelve-fold function because there is no 
other function (of consciousness) apart from that, then there should not be a form 
(of consciousness) which is either more or less than that twelve-fold form. So how 
is it that it was said (before that) ‘from (just) these (twelve energies) alone 
emerges (every) wheel of energies, right up (to the full complement of) sixty- 
four??? With this doubt in mind, he says: 


STU a WRIHTHTSTQIETTEUTd: 11 ARK dI 
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üsàm eva ca devinàm avapodvapayogatah |l 266 ll 
ekadvitricatuspaficagatsaptüstanavottaraih | 
rudrürkünyakalàsenaprabhrtirbhedavistarah | 267 I 


Again, according to the way in which (these) goddesses merge 
together (@vapa) and unfold (udvapa), they become extensively diverse (by 
combining in groups of) one, two, three, four, five, six, seven, eight, nine, ten, 
eleven, twelve, thirteen, sixteen, eighteen and so on (infinitely)."^ (266cd-267) 
(266-267ab) 


(The goddesses) ‘merge together’ (dvapa), that is, (they) gather together 
and ‘unfold’ (udvàpa), that is, expand (vikdsa). The point is that by virtue of their 
own freedom, they constantly contract and expand (freely) like a lotus (that opens 
and closes as the sun rises and sets). 

Thus, one related matter leading to another in this way, (we have) come 
(to the end and so), concluding, he introduces (and returns to) the main point: 


assimilation of the residue of the outwardly directed activity of consciousness engaged in 
the cycle of manifestation, thus restoring it to its original and authentic form as the 
universal vibration of consciousness. By an intense descent of the power of grace 
(tivrasaktipáta), consciousness consumes duality as does a blazing fire, fuel. In this way, 
the powers of consciousness return to their original source, the possessor of power. By 
their unfolding (udvāpa) and retraction (avāpa), they align themselves with one another in 
diverse ways, to build up the variegated picture of cosmic manifestation as they increase 
in number and complexity, to then again collapse back into their source. See Dyczkowski 
1992a: 61 and 180-181. 

78 The eyes see, the ears hear and so on, and so, distinguishing between the activities and 
functions of the various senses, we consider the senses to be different from one another. 
But in actual fact, they are all the activity and function of the one consciousness, which 
operates variously. 7 

™ Above, 3/254ab. 

* Cf. above, 1/109cd-112ab (110-112) and below, 6/179 (178cd-179ab). 
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The Seal of the Supreme Means is the Awareness that 
Everything is Reflected in the Mirror of Consciousness 


aor set Gpussp gsr | 


alam anyena bahund prakrte ‘tha niyujyate | 


Enough of all these many other (secondary details), now we shall 
apply (ourselves) to the main point. (268ab) (267cd) 


(Enough of all these) ‘other’, that is, secondary (details) relating to the 
exposition of the Divine Means. The main form (of practice of this means to 
realisation) has been described as being three-fold, that is, that all things are 
reflections within consciousness and the rest,"' so that those who are close (to that 
reality) may attain in just a moment (jhatiti) that (supreme) nature (of 
consciousness), which is free of thought constructs."" As there are many matters 
to understand in relation to this, he says in brief for these (yogis) that *we shall 
apply (ourselves) to the main point', so that they may not forget those things 
that are being taught, namely, that the universe is a reflection within 
consciousness and the rest. 


Now, after this and from this (place) onwards, he eulogises the main point 
(of this exposition of the practice of the Divine Means), namely, that all things are 
reflections within consciousness and the rest (that this implies). This is the 
meaning. Thus, he says: 
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“According to Swami Lakshmanjoo (2003: 17), the teachings concerning the Divine 
Means relate to three aspects of experience at this level. They are that 1) all things are 
reflections within consciousness, 2) the sequential emergence of (the forms of) reflective 
awareness (parümarsodayakrama), and 3) the undivided nature of Mantras etc. 
(mantradyabhinnariipa), which is the reflective awareness of pure ‘I’ consciousness. We 
have seen that these three are indeed the basic forms of practice in the sphere of the Divine 
Means taught here in Chapter Three. 

% The word ‘jhatiti’ literally means ‘very quickly’. The practice of the Divine Means 
essentially involves being aware of being conscious and recognizing that consciousness is 
Deity, Who is one’s own true nature. This reflective awareness is the same at all levels, 
and brings about instantaneous contact with the one divine consciousness. We seldom 
experience the plenitude of Siva's presence and ourselves as essentially one with it, 
although it is immediately and directly present in this way. This is because we are as 
quickly distracted by our thoughts. All spiritual practice thus ultimately serves the purpose 
of removing the distraction and other obstacles to maintaining that awareness, that is 
constantly renewed ‘very quickly’ at each instant. 


394 CHAPTER THREE 
ears aera wfaafua: 0 eo d 
FARA AT aT d 


samyidatmani visvo ‘yarn bhavavargah prapañcavān | 268 || 
pratibimbatayà bháti yasya visvesvaro hi sah | 

evam atmani yasyedrg avikalpah sadodayah I 269 || 
parümarsah sa evasau sambhavopáyam udritah | 
pürnühantaparámarso yo ‘syayam pravivecitah ll 270 Il 
mantramudrákriyopásás tadanyà nātra kascana | 


He within whose conscious nature the universe and this (whole) 
category of phenomena (bhavavarga), freely extending (prapaficavat), appears 
as a reflection, is in truth the Lord of the universe! In the same way, he 
within whose nature this kind of reflective awareness, free of thought 
constructs, arises constantly, is indeed stamped with (the seal of) the supreme 
means (Sambhavopaya). (Thus,) for one who possesses the discernment 
(pravivecita) which is the reflective awareness of *I-ness in all its fullness 
(pürnàhantà), there is nothing else (which differs) from that here of any kind, 
be it Mantra, Mudra, ritual or worship. (268cd-271ab) (268-270) 


The adept (sadhaka) and the rest (of the various kinds of practitioners) 
who possess the most intense descent of the power (of grace), within whose 
consciousness the ‘universe’ of subjects and objects ‘freely extending’ in their 
various divisions and subdivisions etc. and ‘this (whole) category of phenomena 
(bhàvavargay shines reflection as does a city in a mirror, that is, even though 
it is being separated (as it were from his conscious nature), it manifest as not 
separate from it, that is, as his own nature alone, is indeed ‘the Lord of the 
universe', that is, shines at one with the Lord Who is the Supreme Light. This is 
the meaning. 

Again, when one for whom the category of phenomena manifests in this 
way (within his consciousness) like a reflection (in a mirror), this kind of 
(perfectly full) ‘I’ (consciousness) shines radiantly (prasphurita) within his own 
nature as (this whole) category of phenomena. (Thus,) in this way, the ‘reflective 
awareness arises constantly’, which is the direct experience of the Self 
(ütmasaksütkàra). Such a one is ‘stamped with (the seal of) the supreme means 
(Sambhavopaya)’, which means that (his consciousness is) regulated (and 
maintained) (niyamita) (in this state) by the attainment of its own appropriate 
(corresponding) goal (upeya). 

Thus he ‘possesses the discernment (pravivecita) which is the reflective 
awareness of ‘I-ness’ in all its fullness (pürnáhantü) as every field (of 
consciousness). In other words, here for one in the supreme means, there are no 
(kinds of) ‘Mantra, Mudra, ritual or worship’ of any kind which differ from 
(the spontaneous practice of) the reflective awareness of full (and 
all-encompassing) ‘I-ness’. The meaning is that they shine at one with one’s own 
nature, the sole nature of which is the supreme subject. The point is that they are 
of no use to one who rests on this plane (of consciousness). As is said: 
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‘For one who, dedicated to the practice of freedom (svacchandacestà), 
has obtained even a little of this (alchemical) potion (rasa), the conduct (carya) 
consisting of contemplative trance (samadhi), Yoga, vows, Mantras, Mudràs, the 
repetition of Mantra and other such observances (caryd) appears to be like 
poison." 


And (Abhinavagupta himself) will say: 


‘Ritual ablution, (the observance of a) vow, the purification of the body, 
concentration (dhdrand), the application of Mantras, the formation of the cosmic 
order (adhvakipti) (by intense meditation), sacrificial rites, oblation, repetition of 
Mantras and contemplative trance (samadhi) — all these, or any other (means) one 
could conceive based on duality (bheda), are not applicable here at all.’*” 


Liberation in This Life (jrvanmukti) 


(He now goes on) to say that the great soul who is close to (the practice 
of) the Divine Means (sambhavopaya), although three-fold in this way, attains 
liberation (even when he is still) alive. 


wat ya: aaa fafdepeufümi Pra: 11 wow 1 
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bhiiyo bhüyah samavesam nirvikalpam imam Sritah 271 | 
abhyeti bhairavibhavam jivanmuktyaparabhidham | 


He who enters repeatedly into this state of penetration (samdvesa) 
(nto pure Bhairava consciousness) free of thought constructs, attains 
Bhairava's state (bhairavibhava), otherwise called liberation in this life. 
(271cd-272ab) (271) 


Surely, (one may ask, he said) previously that ‘(no practice) associated 
with action (kriyayoga) can serve there as a means (to realisation). What is 
being said (in such statements) is that there is no means at all within Bhairava 
consciousness that imparts knowledge or (induces to right) action, because it is a 
priori (Gdisiddha) (and so always known) and ever active (nityodita) (and so does 
not require activation). So how is it that he has said this now, namely, that this 
state of penetration (samávesa) (into pure Bhairava consciousness) free of thought 
constructs is the means here? With this doubt in mind, he says: 


zd ovs um RA 1 262 od 
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** Below, 3/289cd-290 (289-290ab). m 
** Above, 2/8ab see there. Also quoted below in TAv ad 4/9. 
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aad area qmd gr et a: | 


ita eva prabhrty esa jivanmuktir vicaryate \| 272 |l 
yatra sütranayapiyam upayopeyakalpana | 

praktane tv Ghnike kacidbhedasya kalanàpi no | 273 Il 
tenünupáye tasmin ko mucyate và katham kutah | 


From this point onwards we will discuss (the nature of) this (state of) 
liberation in life (jivanmukti), (which is such) even though this notion that 
there is a means and a goal (persists) there in a subtle form (sütranayá). In 
the previous chapter there was (no question of) any formation of division 
(bheda), for (at the level) free of means, who is liberated, how and where? 
(272cd-274ab) (272-273) 


The point is that *even though (the notion that there is a means and a 
goal persists) in a subtle form’, it will become clearly evident (sphutd) in (the 
means to realisation taught in) subsequent chapters. (At the level free of means 
there is no question of) 'division' into the agent, instrument, material cause and 
the like. Thus, he says: *who is liberated, how and where?' 

And (so) here (now) he explains the nature of (the relationship) between 
the means and the goal. 


The Reflection of the Principles (tattva) in the Fifty Forms of Reflective 
Awareness 
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parica&adbhedatàm pürvasütritàm yojayed budhah | 
dharam evavikalpena svatmani pratibimbitam | 275 WM 
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yavad ante param tattvarh samastavaranordhvagam | 276 |l 
vyápi svatantram sarvajfiam yac chivam parikalpitam | 


The Awakened One should apply the fifty aforementioned kinds of 
reflective awareness free of thought constructs, (here) called the Divine 
Means (Sambhavopaya). Beholding the Earth (principle) reflected within 
one's own nature by means of this (reflective awareness) free of thought 
constructs, it assumes Bhairava's nature. This (same) procedure is applied 
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(to all the other principles) also, from that of Water onwards right up to the 
last, (where the yogi reaches) the supreme principle beyond all obscuring 
coverings, which pervades (all things), is free, omniscient, and conceived to 
be Siva."5 (274cd- 277ab) (274-276) 


‘Aforementioned’ in the first chapter, as was said (there): 


‘Fifty varieties of this penetration are described (in the 
Malinivijayottaratantra) in accord with (how) these (three) clearly apparent 
categories (bheda), located amongst the thirty-six metaphysical principles (tattva), 
are discerned (and conjoined together) (abhisandhitah).' ^ 


‘One should apply’. The meaning is that one should conceive each one, 
one at a time, as a means (to realisation). He says that (with the words) ‘the Earth 
(principle)’ and so on. ‘Beholding’ just ‘the Earth (principle)’ alone, ‘reflected 
within one’s own nature by means of this’ knowledge ‘free of thought 
constructs’, not indeed by means of thought constructs alone, that is, 
experiencing it directly as the pure consciousness (sarhvinmātra) of one's own 
innate nature. Thus, because everything is of the nature of all things, ‘it assumes 
Bhairava’s nature’, that is, it manifests as the supreme Light (of consciousness). 
This is the meaning. He teaches that the same is the case with the other principles 
also, (saying) ‘also from that of Water onwards’ etc. ‘Beholding’ the network 
of principles beginning with Water up to Siva ‘reflected within one’s own 
nature’ by means of the modality (vrrti) (of consciousness) free of thought 
constructs with ‘this (same) procedure’, ‘it assumes Bhairava's nature’, 

Surely (one may ask,) if the supreme principle ‘pervades (all things), 
then how is it that having set aside the thirty-five principles," it is said to be just 
the thirty-sixth? With this doubt in mind, he says that it is: ‘conceived to be 
beyond all obscuring coverings’. In actual fact, its sole nature is the supreme 
subject who is"" the knower and agent of that (aggregate of thirty-five principle). 
Thus he says that it is: ‘free and omniscient’. 

Surely (one may ask,) if the supreme principle is Bhairava whose sole 
nature is the supreme perceiver, then how, being Bhairava, can it become a means 
(to realisation) in the course of the act of perception? With this doubt in mind, he 
Says: 


eumfeqdrenifaedurfafisan | 20 d 
afara deaf m d 


tad apy akalpitodárasamviddarpanabimbitam W 277 M 
pasyan vikalpavikalo bhairavibhavati svayam | 


* Concerning the thirty-six principles (tattva), see below, 9/49cd ff. and 10/97cd ff. 
* Above, 1/186cd-187ab. 

9 Read paficatrirsattattvany ujjhitvà for paficatrirnSattattvim ujjhitva. 

“ Read -svabhavaparapramatrekariipam for -svabhavaparapramatreka rüpam. 
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The (yogi) free of thought constructs, beholding that (Siva) also 
reflected in the noble and uncreated (akalpita) mirror of consciousness, 
becomes.by himself (spontaneously) Bhairava. (277cd-278ab) (277) 


(He does not attain realisation) only by (perceiving) the other principles 
(as reflections in the mirror of consciousness), but also (just) the supreme 
principle, that is, Bhairava, whose sole nature is the one supreme perceiver of (all) 
that. As (Utpaladeva has) is said: 


‘(The Lord, by virtue of His freedom, which is the absence of duality, 
having fashioned (his own)) Self (Gtman), that (abides) unforsaken, (by that) 
freedom, (with notions that He is the Lord (Ifa) and the like, behaves (as such in 
daily life). "» 


In accord with this line of reasoning, (Bhairava, the supreme principle of 
consciousness), has conceived the state in which there is a goal to attain and the 
means to attain it (updyopeyabhava) within His own nature by (the power of) His 
freedom, (and so made realisation possible by this practice). This ‘consciousness’ 
is ‘noble’ because it is not a created (thought construct), and is uncontracted by 
this or that limiting adjunct. It is a ‘mirror’ because of its most excellent capacity 
to reflect (svacchatü). The adept (sádhaka) etc. who is ‘free of thought 
constructs’ and has penetrated into the Supreme Means (sambhavopaya), 
beholding (that supreme principle) reflected there (within it), that is, (experiencing 
it) directly as being of that (same pure conscious) nature alone, ‘becomes by 
himself’, independent of anything else, ‘(spontaneously) Bhairava'. The 
meaning is that he shines effulgent as (that same) uncreated (and unconceived) 
(avikalpita) noble consciousness. is the meaning. 

Surely (a question arises). If it is said that by means of the supreme 
principle (the yogi at this level of practice) penetrates into the complete (and 
perfect) nature (of the liberated state of consciousness), let it be (we agree), but 
how is that possible by means of (partial) aspects, namely, the Earth (principle) 
and the rest? With this doubt in mind, he says: 


"gap Th qo AAAA AET | Wwe odi 
eganfatstanreufafegfera: | 
eR AAPEA: 11 2S di 


** TP 1/5/16. A variant of this verse is quoted above in TAv ad 1/72 (73), see note there. 
Also quoted below, in TAv ad 9/159 (partially), 11/10cd-12ab, 28, 15/315-317 and ad 
29/126cd-127ab (IP 1/5/16a). Torella in a note to this verse quotes Abhinava (IPVv 1, p. 
108) as saying: ‘Although freedom and dependence are two diametrically opposed 
realities and mutually exclude one another, Parame$vara [the Supreme Lord] in his 
supreme freedom combines them (yojayati) when he creates different perceptions such as 
Ivara [the Lord], the Self etc. This idanta [objective] component makes them able to 
become the object of meditation, worship, teaching and so on, and, on the other hand, their 
unveiled ahanta [subjective] component ensures the attainment of their true nature." 
(Torella's translation; square brackets mine) 
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WaT quf aÀ | 


yathà raktarh purah pasyan nirvikalpakasamvidà | 278 ll 
tattaddvaraniramSaikaghatasamvittisusthitah | 

tadvad dharadikaikaikasanghatasamudayatah V 279 |l 
parümrsan svamatmanam pürna evavabhasate | 


One sees (something) initially, such as (for example) the red (colour of 
a jar) by means of (the aspect of) consciousness that is free of thought 
constructs and which (subsequently), by various means (dvara),*" (develops 
into) a single stable and undivided perception of a jar. In the same way, for 
him who reflects upon his own nature through the unified emergence of each 
one of these (principles), starting with Earth, one after the other, it manifests 
(in all its) plenitude. (278cd-280ab) (278-279) 


Indeed, everything here (according to us) is the perceiver. ‘Initially’, first 
of all, by means of cognitive consciousness (jana) free of thought constructs, one 
perceives directly ‘the red (colour), which is a quality that secondarily 
characterizes (a jar), as well as the deployment (of its parts), such as (its) broad 
base and bulbous shape. Each of (its) parts, including (its) red colour and the rest, 
made manifest by (the perceiver's) own will etc., serve as a means (to perceive a 
jar, in such a way that) one rightly (says), ‘I have perceived (jfara, literally 
'known') this jar’. Thus the understanding or ‘consciousness’ by which it takes 
place is that of the one main (object) in relation to (its) parts that is correctly 
(perceived), without being less (than it is), as separate (from consciousness and 
distinct from other things), and as undivided and without parts, in accord with its 
own specific characteristic nature (svalaksana), which consists of the coming 
together of many manifestations of universals (sámányábhása).*'! Satisfied in this 


#10 The ‘means’ are the aspects (ara) of the object, such as the round shape of the jar 
that, progressively perceived, combine to make up a clear image of the manifest form of 
the object. 

#1! A specific characteristic nature (svalaksana) is unique to each particular entity in space 
and time. This term and the concept it denotes have been adopted with important 
modifications by the Pratyabhijñā, the philosophy of Anuttara Trika. Torella summarizes 
the main points as follows: 


"The svalaksana Dharmottara understands as . . . ‘unique character, unique 
reality! (NBT p. 70) is for the Buddhist logicians, the object of direct perception. 
Dharmakirti . . . describes it as follows: ‘capable of causal efficacy, dissimilar from 
everything else, not being the object of a word and not being known in the presence of 
signs that are different from it’ (PV 3/1-2); and ‘that which, owing to its being far or near, 
determines a difference in the form that appears in cognition’ (NB 1/13). The svalaksana, 
says Moksakaragupta (TBh p. 11), ‘is something real, unique, determined by a space, time 
and form, which are peculiar to it.” He gives the example of a particular jar, capable of 
containing water, with a definite place, time and form, different from what belongs to the 
same or a different class. The svalaksana strictu sensu is an absolutely undivided reality; it 
is an instant (NBT p. 71). The term svalaksana is borrowed by the Saiva authors to denote 
‘an entity having a character which is only its own, consisting in a determined place, time 
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way, (the perceiver) abides free of any (further need and) expectation (to know 
more), and rests in its own nature alone. 

In the same way, ‘he who reflects’ ‘by means of (the aspect of) 
consciousness that is free of thought constructs’ ‘upon his own nature’, by 
taking the support of the ‘unified emergence’ ‘of each one of these (principles) 
starting with Earth’, that is, Earth, Water and the rest, one by one, or, in the 
same way, the unified (whole) of the gross elements, etc., consisting of Earth and 


and form which ‘contract’ its own nature’ (IPv I p. 86) The basic difference with the 
Buddhists lies precisely in conceiving of place-time-form not as the intrinsic nature of 
things, but as the contingent contraction of an entity whose real nature is, on the contrary, 
expanded (viküsitabhüva eva, vitatütmà cf. $Dr 5/6c), ‘open’ (cf. IPVv I p. 27). Though 
appearing as a unitary entity, the svalaksana, in Utpaladeva's view, is in fact formed by a 
number of ábhásas, i.e. universals, which have become a particular owing to their mutual 
delineation and their connection with space and time.’ (Torella 2002: p. 890) 

The specific individual idei of an entity — its svalaksana — is constituted by a. 
particular configuration of manifestations (@bhdsa) that occur at a particular time (or 
period of time) and place, which are themselves manifestations. Utpaladeva explains: 


"The essential identity (tattvam) — which is by nature absolutely undivided 
(abhinnam eva) — becomes one and manifold because of the division into internal 
[absolute *I' consciousness] and external [objective] manifestation. (It becomes manifold) 
because of the multiplicity of the manifestations of the individual realities (svalaksana), 
constituted as they are by the different combination of external manifestations such as 
place, time and shape.’ (vrtti on IP 2/2/2 Torella's translation, square brackets are mine.) 

According to the Pratyabhijfià (certainly not the Buddhists), the manifestations 
which constitute ‘individual realities’ (svalaksana) are not in themselves specific to any 
entity, They are universals (sámáànya) that are common to any number of corresponding 
particulars, The most universal of manifestations is that of existence (sattdbhdsa), and the 

st specific is the unitary manifestation of the specific identity (svabhdva) of an entity. 
iousness shines as all manifestations and is itself just manifestation alone 
(abhüsamátra). The activity of the Light of consciousne: ‘shining’ (bhdsana) and 
shines as a ‘manifestation’ (übhása), which is how it shines. The pure direct experience, 
free of thought constructs, of things just as they are, is as manifestations of consciousness. 
The specific nature of an object is established by the unifying power of the mind 
(anusandhüna) of the individual perceiver, who distinguishes various manifestations as 
distinct from others according to his inclination, practical needs and specific experience 
(IP 2/3/3). Each manifestation, although universal, has its own particular functional or 
causal efficacy (arthakriyd), that is, capacity to give rise to a particular effect or meet the 
purpose for which it is required (see above, note 1,1106). Manifestations out of the 
pleroma that manifests in the initial cognitive consciousness in the first moment of 
perception are selected according to the needs of the perceiver, and groups of 
manifestations are formed, arranged in consonance with a predominant one 
(samàünadhikaranya). One who sees a gold jar, for example, and needs money, will focus 
on the manifestation ‘gold’, Another person who simply needs a vessel to carry water, the 
other manifestations of the jar, such as its hollowness, shape and size, are the focus of 
attention. These configurations are, as Utpaladeva says, the objects of words, and hence 
thought constructs that are made of words (see IP 2/3/4-5 and commentaries). Thus, the 
desire which stimulates the impulse of the perceiver to perceive an object which serves his 
purpose is fulfilled when it has been discursively determined, that is, framed in a notion of 
the sort 'this is a jar', which serves the purpose of carrying water. Then consciousness 
again rests in its own nature alone, which is free of the dichotomy of subject and object. 
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the rest, or, in the same way, the (unified) whole (samuddya) consisting of fifty 
(units) beginning with Earth,*'? (consciousness) ‘manifests (in all its) plenitude’. 
The meaning is that it shines radiantly as (the pure) consciousness of one’s own 
nature alone, 

Surely (one may ask,) this universe which is the (unified) whole 
(samudaya) of (all) the principles from Earth onwards manifests as divided up 
(and separate from consciousness) (bhinna). So how can that be (realised) in this 
way to be just one’s own pure consciousness alone by the (power) of reflective 
awareness? With this doubt in mind, he says: 


I Am the Author of the Cycle of Creation and Destruction 
that Arises in the Mirror of My Consciousness 


m Aad wed wfafafeqqu 06 eco d 
afa fr frd: W wey: | 


matta evoditam idari mayyeva pratibimbitam || 280 ll 
madabhinnam idam ceti tridhopayah sa sàmbhavah | 


SIXAN) this is born from me”, “it is reflected in me” and “is not 
separate from me" — three-fold is this Divine (Sambhava) Means." (280cd- 
281ab) (280) 


In accord with what was said (before), namely, *everywhere here (in all 
these verses) the personal pronoun ‘I’ denotes only pure, (awakened) 
consciousness (bodha)," (these verses refer to that). (Accordingly, the reflective 
awareness that everything has emerged) ‘from me’ (means that) this universe of 
subjects and objects has arisen from supreme (awakened) consciousness (bodha), 
not from ignorance (or anything else)."* (Moreover,) even though (everything) is 


#12 See above, 1/186cd-187ab and note. 

*5 TĀ 3/280cd-281ab (280) is quoted in MM p. 148. Instead of idar ceti ‘(all) this . . . 
and’, the quotation reads jagac ceti ‘the universe . . . and’. 

#14 After quoting this verse in the Mahdrthamafjari (MM p. 148) Mahe$varünanda goes on 
to quote Abhinava's Tantravatadhànikà as saying: 


yathüdar$e ghatádinam sthitir mi$retarütmikà | 
madatmani tathdmisam bhavünàm citrarüpint V 


‘Just the condition (of the reflections of) jars and the like within a mirror is a 
combination (of one with the other) and (also) otherwise (that is, every one single and 
independent of other), in the same way, the state of these phenomena (reflected) within 
me* is wonderfully various.' TVDh 2/3 
* The printed text reads cidátmani — ‘within consciousness’ for mamáàtmani — ‘within me’. 
815 Above, 1/131cd (132ab). 

“6 Advaita Vedanta maintains that the universe is not a real creation. It is not produced 
from some second reality like the Prakrti of the Sarnkhya or from an aggregate of causes. 
Rather, it is only apparently generated, due to the mistaken belief that it has an 
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such," ‘it is reflected in me’, that is, within consciousness (bodha). Although it 
is not separate (from it), it abides (there within it), in the process (as it were, of) 
being separated (from it), but not as cut off (from it) (vicchinna). In the same way 
also, when it is being withdrawn, (the yogi practicing the supreme means 
experiences that this universe) ‘is not separate from me’, that is, in its ultimately 
real form as (awakened) consciousness (bodha), not as (a material universe) made 
of atoms (paramdnu) generated by the coming together of bi-atomic (dvyanuka) 
etc. (units) by a process of progressive differentiation of parts." Thus, it is 
reasonable indeed to maintain that because everything (visva) is just (this) 
reflective awareness, that it is consciousness alone (sarivinmátra). In this way, 
reflective awareness itself is the essential nature of this, the Divine Means. So he 
says: ‘three-fold is this Divine (Sambhava) Means’. 

Such is the (intimate) association of creation (persistence and 
withdrawal)? and of the reflective awareness of ‘I’ consciousness. He also 
indicates this in this way. Accordingly, he says: 


JÈ: A: Gada Ta HAT I 222 og 
aa feri afr care Seat | 


srsteh sthiteh samhrtes ca tad etat sütranari krtam \\ 281 Il 
yatra sthitam yatas ceti tadaha spandaSasane | 


That (reflective awareness thus) forges this link (which contains 
implicitly within itself and connects together) creation, persistence and 
withdrawal. As is said in the Spanda teachings: “that in which all this 
creation is established and from whence it arises . . .” (281cd-282ab) (281) 


That is not said just by us, but by our teachers also, and so he says ‘that 
in which’ etc. That is said there (in the Stanzas on Vibration): 


"That in which all this creation is established and from whence it arises is 
nowhere obstructed because it is unconditioned by its very nature.’ ®® 


independent existence of its own, whereas, in actual fact, it is nothing but the Brahman. In 
this sense it is a product of ignorance. See following notes. 

817 Saiva nondualism maintains that the world is not an illusion born from ignorance. It 
exists just as it appears to do so, including illusory or mistaken perceptions. But that does 
not mean that it is a separate reality created by consciousness and then severed from it. 
Rather, it continues to rest at one with consciousness, like a reflection within a mirror; 
otherwise it could not exist. 

818 This is the materialist view of the Vaisesika. As Torella (2011: 68) explains: ‘The four 
elements [earth, water, fire and air] are constituted by atoms (paramanu: ‘extremely 
small'), which cannot be divided further and are capable of combining together in 
increasingly more numerous aggregates — bi-atomic (dvyanuka), tri-atomic (tryanuka) and 
so on, thus becoming accessible to perception as molecules etc." 

5 Read srstydder for srstyádayo. 

9? SpKa 1/2. See Dyczkowski 1992a: 78-80,147 and 186-190. Abhinava states here that 
the Spanda teachings operate on the level of Sambhavopáya, which is the insight grounded 
in pure nondiscursive consciousness (nirvikalpa) that all objectivity arises out of it, is 
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(When he says) ‘from whence it arises’, he refers to creation, and (when 
he says) ‘that in which it is established’ as not separate (from it) and as (if) being 
separated from it, (he is referring) to persistence and withdrawal, 

Surely (one may ask,) how can one say that (cognitive) consciousness 
(samvit) is the agent of creation etc.? One should say that it has a different 
characterizing feature, as some Vedantins (brahmavádin) (say who declare that) 
‘that experience (of the Absolute) (anubhüti) is unborn, immeasurable (ameya), 
endless, and its form is the bliss of the Self’. (Thus, in accord with) this 
(teaching), should not the unique (asaádhürana) nature of that (absolute 
consciousness) be said to be (transcendental and inactive), as established by those 
(Vedantins who maintain this) other view? With this doubt in mind, he says: 


yada sri ufa waft wp 323 11 
feared daero fe g mem a 


etàvataiva hy aisvaryam samvidah khyapitam param 282 I| 
visvatmakatvam cety anyallaksanar kir nu kathyatàm | 


sustained by it and returns to it. Jayaratha quotes this verse from the Stanzas on Vibration 
to say that although consciousness manifests and is all things, this does not mean that it is 
obscured by them. Advaita Vedanta, on the contrary, maintains that the manifest universe 
does obscure the consciousness of the absolute Brahman, as does the illusory snake, the 
rope seen in the dark that is mistaken for a snake. The illusory snake covers over the real 
rope as long as the rope is not known to be the true nature of what appears to be a snake. 
Implicitly countering this way of understanding the nature of things, Abhinava quotes this 
Verse as a conclusion to the following passage, which is thus effectively his commentary 
on it. 


"Now, how is it that everything is said to rest in this way in Siva’s nature? In 
reply to this question, we have this to say. The existence or non-existence of things here 
(in this world) cannot be established in any other way except (by admitting) that they rest 
in consciousness. Those things that rest in consciousness are manifest, while their 
manifest state (prakāśamānatā) is one with consciousness, for consciousness is the light 
(of manifestation) itself. If one were to say that they are other than the Light (of 
consciousness) and (yet) manifest, it would amount to saying that (whatever manifests as, 
for example, the colour) blue, is separate from its essential nature (svarüpa) and yet (is 
Still) blue. Thus, it necessarily follows that all these things (of the world) rest in 
consciousness in this way, and their properties (vri) are none other than those of 
consciousness, Nor is it reasonable to maintain that consciousness is subject to duality. If 
(one were to affirm that) the duality of daily life (bhedavyavahara), brought about by the 
relative distinction between things, were due to some other consciousness abiding within 
consciousness, whose sole nature is light, it would amount to saying that one part of it is 
unmanifest, and so devoid of consciousness. Again, if these, the objects of knowledge, at 
one with (consciousness), the essential nature (of all things), were capable of dividing 
themselves (off from one another), they would also divide consciousness by their own 
power. (Thus, as) they are incapable of assuming relative distinctions by themselves, the 
(perceived) distinction between them is brought about by the pure indeterminate 
awareness (sathvedana) (which is consciousness).’ (IPVv 1, p. 4-5) 
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This (creativity) itself declares the supreme lordship™ of 
consciousness, and is its cosmic nature. Pray tell what else could be its 
characterising feature? (282cd-283ab) (282) 


"This (creativity)’, that is, (the capacity) consciousness possesses to bring 
about (küritva) creation etc., is its ‘lordship’ and ‘cosmic nature’. And it 
‘declares’ and expresses its ‘supreme’, most excellent (nature) as different in 
character from (the absolute of) those who maintain other views. This is the 
meaning. This is indeed the primary and unique characteristic of that 
(consciousness), namely, that by its (own innate) freedom it shines radiantly as the 
nature of all things. Thus, ‘pray tell what else could be its characterising 
feature?’ The point is that by saying that, nothing is said. If that were so, (and 
someone were to say that) on the contrary (that is not so,) he could not prove that 
the cause of the wonderful diversity of all things is (something else apart from the 
Lord’s freedom), such as ignorance or the like, because (all other views) suffer 
from (the defective) notion (vikalpa) that (the world) is either separate or not 
(from that supposed cause), Therefore, the primary characteristic of that 
(consciousness) is that it brings about (kdritva) creation etc. So what has been said 
is reasonable. 

Thus he says that, reflecting in this way on (the capacity to) bring about 
creation etc. within his own Self, (the Yogi) attains oneness with supreme 
consciousness (sarhvid). 


waren feno famen mawmnmp | 33 |i 
wur fares sft wem saree | 
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svatmany eva cidákàüse visvam asmy avabhàsayan I 283 Il 
srastà visvatmaka iti prathaya bhairavatmatd | 
sadadhvajatam nikhilam mayy eva pratibimbitam || 284 || 
sthitikartaham asmiti sphuteyam visvarüpatà | 
sadoditamahabodhajvalajatilatatmani V 285 M 

visvam dravati mayy etad iti paSyan prasamyati | 


“I, manifesting the universe in my own Self, the Sky of Consciousness, 
am the creator who is all things (vi$vatmaka)!" — by this insight one becomes 
Bhairava. “The entire cosmic order (sadadhvajata) is reflected within me 
alone, I am the agent of persistence!” — (with this insight) this (one's own) 
cosmic nature becomes evidently apparent. *The universe melts away into 


©! The principal characteristic of consciousness is that it generates, sustains and destroys 
every experience and hence all things. Thus, it is Deity. 
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me, whose nature is the scorching fire of the great, perpetually active 
(satatodita) consciousness” — seeing thus, one becomes peaceful. (283cd- 
286ab) (283-285) 


Surely (one may ask,) in this way also, the universe persists as a latent 
trace in the form of that which is to be emitted etc., and so how can its perfectly 
tranquil condition arise? With this doubt in mind, he says: 


SHEUGPDRIQGUNYTUERM: £348 di 
worm: fra eA gar: | 


anantacitrasadgarbhasarisárasvapnasadmanah | 286 |l 
plosakah Siva evaham ity ullast hutàsanah | 


The Fire (of consciousness) that pours forth (enflamed with the 
awareness that): *I am indeed Siva, who burns the mansion of the dreams of 
transmigratory existence with its endless and wonderfully diverse (worlds, 
which are its) wombs of existence.’*” (286cd-287ab) (286) 


‘Transmigratory existence’, consisting of each of the metaphysical 
principles, is the unfolding (manifestation) of all things (visvasphara), which (is 
transitory, and so) because it is without essence, is a *mansion of dreams'. (If it 
were) a mansion of waking experiences, when it is burnt away there would be the 
possibility that something remains. It has *wombs', which are the worlds. They 
are beautiful because (they are ‘countless and wonderfully diverse’). They are 
‘endless’, because, in the manner that will be explained (in Chapter Eight), the 
Path of Space (consists of) innumerable (worlds), and ‘wonderfully diverse’, 
because they consist of many configurations. (The Fire that) ‘burns’ it draws its 
strength from the reflective awareness, “I am the creator” etc. Thus, by practicing 
constantly, the ‘Fire’ that pours forth is the reflective awareness that '*I am 
indeed Siva’” who is unbroken (unconditioned) consciousness, and it makes even 
the latent traces of all things one with one’s own consciousness. This is the 
meaning. Just as nothing remains in a house when a fire arises within it, even if it 
is furnished with many protecting enclosures (anekdvarakapraya), similarly, 
(nothing remains) of the universe when Siva’s nature has poured forth (and 
become manifest). 

Surely (one may ask,) as (consciousness) brings about creation etc., the 
direct experience of consciousness within one's own Self'? is conditioned 
(avacchinna) by creation etc., then how could oneness with unconditioned 
consciousness be possible in that way? With this doubt in mind, he says: 


9? This verse corresponds to MVV 1/1091. There the first line reads: 
asesacitracidgarbha- instead of anantacitrasadgarbha-. The verse there means: "The Fire 
(of consciousness) that pours forth (enflamed with the awareness that): "I am indeed Siva, 
who burns the mansion of the dreams of transmigratory existence with all the wonderfully 
diverse wombs of consciousness.” 

9? Read with Ch and Jh: sarvitsákstkürah for samvitsátkarah. 
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jagat sarvam mattah 

prabhavati vibhedena bahudhà 
tathapy etad riidham 

mayi vigalite ty atra na parah | 287 Il 
tad ittham yah srsti: 

sthitivilayam ekikrtiva$üd 
anamsam pasyet sa 

sphurati hi turiyari padabhitah | 


"The entire universe with (all its) diverse (aspects) emerges out of 
me (in many ways, and is also established here in the same way within me (in 
my pure consciousness), from which (all duality) has fallen away and nothing 
else (remains).” He who sees (the cycle of creation and destruction) in this 
way without parts because creation, persistence and withdrawal has been 
unified (and so) has penetrated the Fourth state (of pure, divine 
consciousness), shines radiantly (as supreme consciousness). (287cd-288ab) 
(287) 


All this ‘universe’ of many kinds arises out of supreme (awakened) 
consciousness as separate (from it) (vicchinnatayá)."* Although it has arisen in 
this way, it rests there within consciousness. Also, in the same way, when the 
universe has been withdrawn back into it, ‘nothing else’ at all remains, just 
(awakened) consciousness itself. ‘He who sees’ creation and the rest, 
experiencing (them) directly as the one undivided consciousness by the falling 
away of the division (of the cycle) of creation and the rest as ‘without parts’, 
because ‘in this way’, that is, in the manner explained, consciousness threads 


*?^ This passage continues to 3/293cd-294ab (293). 

95 The word ‘vicchinna’ literally means ‘cut off’, ‘separated’, ‘divided up’ and so, by 
extension, conditioned. This is the sense when it is said that something is ‘vicchinna’ by 
something else. The manifestation of consciousness as all things does not intrinsically 
‘divide it up’ or ‘condition’ it. Even so, the universe of subjects and objects manifests as a 
reality that is ‘divided up’ and ‘separate’ from consciousness, which ‘conditions’ it to the 
degree in which it is not recognised to be nothing but pure Siva consciousness, See above, 
note 2,60. 
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through all the stages (of the cycle of creation and destruction), and because it 
‘has been unified’, that is, is one with consciousness, has penetrated (and is 
penetrated by) the Divine Means, and (so) having attained the ‘Fourth state’, 
‘shines radiantly’ as the supreme consciousness, which is the Inexplicable 
(anakhya)."^ This is the meaning. The singular of the word ‘he’ indicates that 
many are not fit here (for this practice). 

Thus, he says: 


The Supreme Means is Beyond Ritual 


seer wmeamemmeft 36 
uisu aid femme west furo 


tad asmin paramopàye sambhavàdvaitasálini | 288 I 
ke ‘py eva yanti vi$vasam paramesena bhàvitàh | 


Indeed, only a few, sanctified (bhavita) by the (most intense grace of 
the) Supreme Lord, attain faith (and perfect satisfaction) in this, the supreme 
means, which is the repository of Siva's oneness. (288cd-289ab) (288) 


‘Sanctified’ means purified (adhivásita) by the most intense descent of 
the power (of grace) by the Lord (on those whom he) has made fit here (in the 
practice of the supreme means to receive it). Thus, it is said that (they are) ‘only a 
few’. Not everybody is a fit recipient of this kind of grace (saktipáta). This is the 
point. As they say: 


"There are hundreds of worshippers, and devotees are thousands, but 
those who are fit recipients of the Lord's grace, who are (fully) satisfied, are (just) 
two or three, not (even) five (or six)." 


The reason why this (means) is supreme is that it is ‘the repository of 
Siva's oneness', (whereas) the other (means) Individual (dnava) and the rest are 
dualistic (bhedarüpa), and so are not supreme. This is the sense. Thus, here the 
diverse means (to spiritual development), such as (ritual) ablution, are not 
applicable here (in the domain of the Supreme Means) at all. He says that: 


AA ad RENGMRUT AAT d 349 di 
aaraa ara: | 
serea aft aa Gd JA |0 go d! 


snàánari vratar dehasuddhir dhāraņnā mantrayojanā | 289 II 
adhvaklrptir yagavidhir homajapyasamādhayah | 


8% Concerning the Inexplicable (anakhya), see above, note 2,75; 3,160, 3,797 and below 
4,406. Here it is identified with the Fourth state of realised consciousness, concerning 
which see below, 10/227cd ff. 
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Ritual ablution, (the observance of a) vow, the purification of the 
body, concentration (dharanà), the application of Mantras, the formation of 
the cosmic order (adhvaklpti) (by intense meditation), sacrificial rites, 
oblation, repetition of Mantras and contemplative trance (samadhi), (all 
these, or any other means) one could conceive based on duality (bheda), are 
not applicable here (at all)."" (289cd-290) (289-290ab) 


Surely (one may ask.) if the diverse means (to spiritual development) are 
not applicable here, then how can a teacher (acárya) who has penetrated this 
(Supreme Means) grace someone else (who has not)? With this doubt in mind, he 
says: 


The Sambhava Master 


MERRET wpi fray | 
"fa aera errata Gg 292 od 


pardnugrahakaritvam atrasthasya sphutam sthitam | 
yadi tadrganugrahyo daisikasyopasarpati | 291 Il 


The teacher who is established herein™ evidently graces anyone who 
approaches him, if he is fit to be graced in this way. (291) (290cd-291ab) 


(One who is fit to be graced) ‘in this way’ possesses (the capacity to 
practice) the Supreme Means. (All the teacher needs to do) is just look at him or 
talk with him and he thereby achieves the goal within himself." (As is said) in 
this respect, *. . . (he is illumined) like the flame (of a lamp) that has arisen from 
(another) flame"? So what is the use of the diverse means (to spiritual 
development in that case)? This is the point. 

Surely (one may ask,) if (a disciple) who is not like this is engaged in 
worshipping that (teacher who is such), then what can he attain there (in that case) 
by it? With doubt in mind, he says: 


#7 At this point the transition is made from the Sambhava Means to No Means (anupáya). 
Cf. below, 2/35cd-37ab (36-37). These lines are quoted above ad 3/268cd-271ab (268- 
270). 

“* One who is established ‘herein’, i.e. in No Means, the culmination of the Sambhava 
Means, becomes not just one who is himself liberated, he is also a teacher who can 
liberate others if, by Siva's grace, they are capable of practicing the Supreme, i.e. 
Sambhava Means. Cf. above 2/33ab (2/33cd) ff. 

*? Cf. above note to 2/2. 

5? Clearly Jayaratha understands that here Abhinava is talking about the highest level of 
the Divine Means (sambhavopáya), which is No Means. Cf. above TÀv ad 2/40, where 
this phrase is quoted, as it is below ad 4/203. 
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a mr fae: 11 232 1 
wer ARa clenfefatt fari aif: | 


athásau tādrśo na syàd bhavabhaktya ca bhavitah | 
tarn caradhayate bhavitadrSanugraheritah I| 292 |l 
tadà vicitram diksadividhim Sikseta kovidah | 


Now if (the disciple) is not such, (but even then,) purified by devotion 
to Rudra (Bhava) and impelled by (the thought that) there will be such grace 
in the future, worships that (teacher), then the skilful (learned teacher) 
should impart initiation and (whatever other) wonderfully diverse (practice 
the disciple is fit to receive). (292-293ab) (291cd-292) 


(If (the disciple) ‘is not such’, that is, does not possess (the capacity to 
practice) the Supreme Means, because the most intense descent of the power (of 
grace) has not taken place. Now, in accord with the teaching (of the MaliniVijaya, 
which declares that) ‘there, that is the first sign, namely, sound unwavering 
devotion to Rudra," (the disciple) is governed (and sustained) by the first sign, 
namely devotion to Rudra, which indicates a descent of the power (of grace). The 
reference to (one form of the) descent of the power (of grace), (here) called 
devotion to Rudra, and the absence of reference to the other signs suggests (those 
of the other forms of grace), beginning with the weakest (mandamanda).*?* 

In this way, even if (the disciple) possesses only the weakest and other 
(lower forms of) grace, and is not engaged in worshipping a proper teacher who 
knows only the Individual and other (lower means) pertinent (to those lower 
levels of grace), but rather *worships that' (teacher) who is said to be absorbed 
(in the practice of) the Divine Means, (reaches the goal) This is because (a 
disciple) who is ‘impelled by (the thought that) there will be such grace in the 
future' does not even obtain (that possible) future grace which pertains to the 
Supreme Means from a teacher who knows only the Individual Means. This is the 
point. Thus if, for the aforementioned reason, there is no other way for the 
disciple, (the teacher,) desiring to elevate (him), the diverse means are certainly 
useful, in accord with the saying that: 


“(The teacher should) not disregard (his duty) to rescue (his disciple) from 
the world of transmigratory existence when the time comes (to perform) the rite 
(through which the disciple is initiated). ? 


“! MV 2/14ab. Also quoted in TAy ad 13/73, 13/117cd-119ab. The full passage (i.e. MV 
2/13-16) is paraphrased and explained in TÀ 13/214-216, where the other four signs of the 
penetration of Rudra's power (rudrasakti) are described. 

*? Abhinava discusses the types of grace (Saktipata) and their characteristic features at 
length below in Chapter Thirteen (see 13/129 (129cd-130ab) ff.). 

5 The full verse is quoted ad 15/35cd-36ab. It reads: 


na cavajna kriyaküle sarmsaroddharanar prati | 
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Thus, he says: ‘then (the skilful (teacher), should impart initiation and 
(whatever other)) wonderfully diverse (practice the disciple is fit to receive))’. 
Thus it was said previously: 


*However, if by the power of his freedom he wishes to grace those whose 
consciousness is not pure also, even he should take recourse to the procedure we 
are about to explain. 


(The practice the disciple is fit to receive) is *wonderfully diverse', in 
accord with the differences between those who are the recipients of grace. As was 
said before: 


"This (procedure) is said to be wonderfully various (vicitra) in accord 
with (the differences between) those who are the recipients of grace (favoured by 
it) (anugráhya). 5 

Surely (one may ask,) the relationship between cause and effect is fixed in 
accord with the dictum that *repeatedly weaving threads of hemp, one obtains the 
wonderful variety (of cloth produced by) the weaving shuttle and thread’. Thus, if 
the grace (a disciple) who is this kind of recipient of grace (receives) directly from 
a teacher who is endowed with the penetration of the Divine Means has occurred 
by (the practice of) the procedure (prakriya) pertaining to the Individual Means, 
then how could he possess the grace which pertains to (practice of) the Divine 
Means, even if it is (to take place) in the future? With this doubt in mind, he says: 


The Supreme Goal is Siva 


aAA guam artarantr A 11 293 I 
maa web wm frd ferry | 


bhavinyo ‘pi hy upàsàs tà atraivayünti nisthitim || 293 |l 
etanmayatvam paramam prápyar nirvarnyate $ivam | 


mantradiksdvratadese Sisyadhrun nàraki bhavet || 


‘(The teacher should) not disregard (his duty) to rescue (his disciple) from the 
world of transmigratory existence when the time comes (to perform) the rite (through 
which the disciple is initiated). (The teacher) who harms (his) disciple (by doing 
otherwise) when (Siva has given) the order (ādeśa) (that he may observe) a (sacred) vow 
and (be given) Mantra initiation, goes to hell.’ 


Abhinava quotes the first line literally as TA 23/29cd. He paraphrases the second 
line in 23/30 and tells us that he is referring to the Siddhdtantra, ie. the 
Siddhayogesvarimata, which we can thus safely assume is its source. The expression 
‘samsdroddharana’ ‘to rescue (his disciple) from the world of transmigratory existence" 
refers specifically to the initiation imparted to a dying or recently dead disciple to liberate 
him from future rebirth. 
® Above, 2/44. Also quoted below TAv ad 4/47cd-48. 2/44d quoted in TAv ad 2/47. 

535 Above, 2/45ab. 
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(All forms of) worship, even those in the future, (ultimately develop 
and) become well established (and fulfilled) (nisthitata) here (in the profound) 
realization that: “the supreme goal, which is such, is Siva."** (293cd-294ab) 
Q93) 


"The future' (forms of worship) are those of the Individual and other 
Means, which will be explained (further ahead). They give access to one another, 
and so as there is nothing apart from that to search for, (the transition from lower 
to higher means is essentially) the development within the Divine Means itself. 
He says this (by declaring that all forms of worship) ‘become well established 
(and fulfilled) (nisthitata) here’. Thus it is proclaimed everywhere that their 
‘supreme goal’, which is the most excellent (goal of life) (Sreyas), is ‘of this 
nature’, Nothing is possible without that state of rest. This is the point. Thus, 
even though there are many means, the goals are not many. It is with this intention 
that he said previously: 


‘Both these two penetrations (Individual and Empowered) are directed 
towards the ocean of (consciousness) free of thought constructs. Indeed, nothing 
could exist that is not established in it. This is why (the Lord) has said that “one 
should not imagine that there is (any) difference here in the fruit which is 
consciousness (attained by applying oneself to the various means of 
realisation), 

He concludes with the first half of a verse: 


gf raa ufi vui MEMES 11 28% I 


iti kathitam idarh suvistaram paramam sambhavam ütmavedanam I 294 || 


So, we have explained at length this, the supreme insight into one's 
own nature pertaining to the Divine (Sambhava) Means. (294) 


A certain Jayaratha who, pouring out (with the enthusiasm of) the 
penetration of Siva (consciousness), is (the veritable) oneness (samarasya) of the 
savour of the unique juice (rasa) (of aesthetic rapture), has explained this, the 
third chapter (of the Tantráloka). 


The third chapter called ‘the Revelation of the Divine Means’ is complete. 
(It is part of) this, the Tantráloka, composed by the great Saiva Master, the most 
excellent and venerable Abhinavagupta, along with the commentary called 
‘Viveka’ (Discernment), composed by the venerable Jayaratha. 


** Swami Lakshmanjoo: ‘As all the means lead one to the other, finally culminating in 
Sambhavopaya [the Divine Means], all means to the realisation of Siva augment the 
growth of Sambhavopaya.’ 
7 Above, 1/226cd (227ab). 


Appendix A 
to Chapter Three 


The Moon and the Play of Emission 


According to common Indian belief, the moon is the visible form of the 
divine source of life-giving nectar (soma, amrta) which, as it gradually wanes, 
empties out to outwardly feed the universe and, internally, the breath, body, senses 
and mind. During the bright fortnight, as the moon waxes, it gradually reabsorbs 
into itself from its hidden source what it had lost in the dark fortnight. In this way, 
the moon increases and decreases. This cyclic process of nourishment and self- 
regeneration is believed to be grounded in an unchanging, underlying reality that 
persists as the permanent element that guarantees the continuity and regularity of 
this process, The Kubjiká Tantras conceive the permanent underlying element to 
be the Energy of the New Moon (amdkald). This is the seventeenth energy of the 
Moon. The sixteenth is the energy of the Full Moon. This conception, and the 
complex, intimate interaction between these two energies which we will now 
examine, is derived from an ancient model. It is a natural model derived from the 
common observation that the moon waxes and wanes during a period of 
approximately thirty days. 

The Moon is not only the natural symbol of the cycle of time; it is also the 
sacred vessel of the nectar of immortality. The association of the Moon with 
nourishing nectar that falls from heaven is a very ancient one. In Vedic times, it 
was associated with the Soma, which became in later times one of the names of 
the moon. Soma was offered to the gods as the supreme spiritual drink, drunk by 
both the gods and those who worshipped them for nourishment, both physical and 
spiritual. Talking about early Vedic religion, Hillebrandt points out that: "The 
moon is a drop of the golden Soma in heaven, or a bowl containing the drink of 
the gods. This concept is original to this name Soma, while several other forms of 
manifestation and activity of the moon inspired the imagination in other directions 
and created new personifications.'' He also notes that: ‘Indian ritual has preserved 
an ancient tradition; the rare phenomenon that a concept of the early Aryan period 
continues almost without change up to the classical writings of India can be 
observed here; the only difference is that in the Vedic period one believed that one 
drank ‘the nectar of the moon’ itself when one had pressed Soma." 

The notion that the fifteen visible phases of the moon are grounded in an 
invisible sixteenth lunar energy which sustains this process by inwardly 
replenishing the lunar energies that spill out as vivifying nectar into the universe is 
already well established in the later Vedic period. The Moon, which in this period 
is considered to be male, reflecting the general dominance of the male gender in 
the Vedas, is identified with Prajapati — the Lord of the Creatures. Prajapati 
emerges in the later Vedic period as the prototype of the one supreme God of 
classical Hinduism. Prajapati’s claim to his unique supreme status lies in his 
completeness, and his completeness is denoted by his identification with the Year. 
The Year encompasses all of creation and its perpetual renewal in and through the 


' Hillebrandt 1980: vol. 1, p. 216. 
? Ibid. p. 210. 
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fire sacrifice of which Prajapati, as the Year, was worshipped as the embodiment. 
The sacred, liturgical and hence cosmic integrity of the Year, and the god who 
embodies it, is marked by the regular performance of sacrifices offered on the 
days of the new and full moon. So, although Prajapati as the year is represented as 
having 720 parts, which are the days and nights of the year (which Vedic Indians 
reckoned for convenience was 360 days long), he is more fundamentally divided 
into sixteen. These are the fifteen days of the lunar fortnight, to which a ‘hidden’ 
sixteenth is added which is the source of the others. Prajapati is already said to be 
sixteen-fold in the Yajurveda’ as he is in the later Satapathabrahmana,' where he 
is explicitly said to possess the sixteen energies of the moon.’ The same text even 
talks of a seventeen-fold division,’ which, as we shall see in the following 
discussion, also contended for recognition in Tantric traditions centuries later. The 
following passage from the Brhaddranyakopanisad eloquently summarizes for us 
the teachings concerning Prajápati and the Moon: 


‘That Prajapati is the year. He is composed of sixteen parts. His nights, 
truly, are fifteen parts. His sixteenth part is steadfast. He is increased and 
diminished by his nights alone. Having, on the new moon night, entered with that 
sixteenth part into everything here that has breath, he is born thence on the 
following morning [as the new moon]. Therefore, on that night one should not cut 
off the breath of any breathing thing, not even of a lizard, in honour of that 
divinity. 

Verily, the person here who knows this is himself that Prajapati with the 
sixteen parts who is the year. The fifteen parts are his wealth, The sixteenth part is 
his Self (atman). In wealth alone [not in Self] is one increased and diminished." 


Although in what follows we shall concentrate on the lunar symbolism of 
the goddess, we should note that some sources, for example, the Kubjikà Tantras, 
do not forget the older, coexistent male counterpart. The following passage 
presents a form of Bhairava who governs the energies of the Moon, as did his 
Vedic predecessor, Prajapati. In this case however, he is not alone. Seated in the 
‘primordial mandala’, that is, within the Point (bindu) in the centre of the 
mandala, he is enveloped by the feminine Yoni. Just as the deity is male, so are 
the surrounding attendants, the Siddhas who embody his sixteen lunar aspects: 


‘Asitāħga, who is the Lord of Kula, abides in Bhairava's power of bliss. 
He is in the primordial mandala, surrounded by the sixteen Siddhas. The mandala 
whose nature is the Skyfarer is (the Point) located in the abode of the primordial 
Yoni. One obtains the fruit of the accomplishment of the Command by 
worshipping it. This is the primordial (adi) mandala, the most excellent of all. All 
the diverse mandalas originated here.'* 


* Vàj. Sam. 8,36. 

* SBr 7/22/17. 

5 $Br 9/2/2/2 — sodasakalah prajapatih. 

5 $Br 2/2/2/3. 

7 Br Up 1/5/14-15 Hume’s translation. 

$ bhairavanandasaktistharh [kh: -stha] asitatigam [kh, g: asitanga] kulesvaram | 
üdimandalamadhyastham [kh: -stha] siddhaih sodasabhir vrtam W 
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Out of the thirty lunar nights, three were considered in Vedic times, as 
they still are today, to be the most important. These are Amavasya — the New 
Moon, Paurnamási, the Full Moon, and the eighth night (astaka), the Half Moon 
days. According to the Brahmanas, all the nights are concentrated in two nights. 
Those of the waxing moon are all in the Full Moon, and those of the waning moon 
in the New Moon.” Purified by the gods, these are auspicious days to perform 
sacrifices." Most important amongst them is the Darsapürnamasa isti, performed 
on these days.'' Dange” explains: 


"The name touches two concepts — (1) Darsa isti (sacrifice); and (2) 
Pürnamása isti. The first is to be performed to coincide with the New-moon day 
(amavasya), while the other with the Full-moon day (paurnimá). The word darsa 
is generally taken to indicate the day on which the moon is 'seen' only by the sun; 
hence it is not seen at all by the creatures on the earth. This concept corresponds 
to the name amávásyá, which word indicates ‘stay’ (vasa; hence, vasyd is the day 
for such stay) and ‘near’ (amd), the belief being that on this day the moon stays in 
close proximity with the sun. This concept is well explained by the SBr."* It says 
that in the dark half of the month, the moon draws gradually near to the sun; and 
on this day of amāvāsyā she (he, here) is totally near the sun who swallows him 
and places him in himself. The next day, he is cast out by the sun, and seen as the 
first digit in the western sky. This is symbolic of temporary death and rebirth. 
Hence, for whomsoever one desires that he should be immortal (by renewal of 
birth), him should the other take in himself, and cast forth a fresh one.' ^ 


Unknown as a deity in the Rgveda, an entire hymn is dedicated to the 
goddess Amàvásyà, the New Moon, in the Atharvaveda." There she declares that 
the people of good deeds like Indra dwell in her. Among them are mentioned, 
perhaps for the first time, the Siddhas, the mythical precursors of Tantric adepts. 
She has generated the universe and gives men nourishing food (pusta) and wealth 
(vasu). The SB supplies a fanciful etymology of the name. On one occasion, 
Indra hurled his thunderbolt at the demon Vrtra, but fearing that he had not killed 
him, fled in fear. Agni, who dwelt — vas — together — amd — with him on that, the 
darkest of nights, found him." On the night of Amavasya, the moon, which is 


üdiyonipurastham tu mandalam khecarütmakam | 

tasya püjàvidhünena djfasiddhiphalam labhet | 

Gdimandalakam hy etat pravarari [g: pravam] uttamottamam | 

atrotpannáni sarvani [kh: -ni] mandalani [kh: -ni] anekadhà I| $M 19/278-281. 
° SBr 11/1/7/4. 

1 TaiS 2/5/6/4-6. 

1! For summaries of these rites see Kane 1974: vol. 2, pt. 2, chapter 30 and Dange 2000: 
vol. 1 p. 78 ff. 

"? Dange 2000: vol. 1,78. 

13 ŚB 1/6/4/4 ff. etàm rátrim iha vasati tasmád amàvàsyà nama | Ibid. 1/6/4/5. 
" Kathakasamhita 37/14. 

'5 This is AV 7/79. 

* AV TIT94. 

" SB 1/6/4/1-5. 


TANTRALOKA 415 


identified with Soma, the food of the celestial gods,’ comes down to this world 
and enters the waters and plants. Thus, in this sense also, she ‘lives together’ — in 
this case not with the gods, but with men. The cows that eat and drink on this day 
produce milk imbued with wonderful, nourishing and curative lunar energy. In 
this way the performer of the sacrifice reproduces the moon that becomes visible 
in the western sky," the quarter later associated with the goddess Kubjika. The 
Full Moon, also not mentioned in the Rgveda as a deity, is praised in the hymn 
following the one to the New Moon in the AV.” There she is praised as the 
foremost amongst those who are to be worshipped (prathamá yajniya), and makes 
heaven accessible to those who do so and bestows inexhaustible wealth.”! We may 
note finally that Amāvāsyā was already considered in the AV, as it is in the later 
literature, including the Tantras, to be the night in which devouring demons are 
abroad. It is a night especially well-suited for black magical rites.” This is because 
Amāväsyā can fulfil all desires," including those that are ‘black’ like her. 

This lunar symbolism provides the images that represent both the abstract 
metaphysical and soteriology doctrines of the Kubjika Tantras and play an 
important role in other Tantric (especially) Kaula traditions, as they do in the 
Trika, to which we now turn. In these Tantras, the sixteenth part (kala) of 
Prajapati is now the sixteenth energy (kala) or digit (kala) of the Moon, called 
Ami (derived from the word amavàsyá). As if hidden in a dark cave, it is never 
visible. Secretly it feeds the waxing moon in the bright lunar fortnight, feeding it 
with the nectar that it releases at it wanes in the dark fortnight. This nectar, 
Abhinava tells us, is ‘drunk by all the gods’, the celestial ‘shining ones’. One is 
reminded of the old Siberian shamanic belief that, as the moon decreases, the stars 
that progressively become more visible are born from fragments of the moon’s 
celestial light. Inwardly, the gods are the energies of the senses and mind.”* 


“Nectar (amrta) in the form of the moon is divided into sixteen, then again 
into two. All the gods drink the other fifteen digits. The energy of the New Moon 
(ama) hidden in the cave (of the Heart? in the End of the Twelve) is the remnant 


"5 $B 11/2/5/3. 

? SB 1/6/4/15. 

* AV 7/80. 

? AV 7/80/2. 

? KausiBr 47/23 which refers to AV 1/16. 

?* KausiBr 59/19 which refers to AV 7/79. 

* See below 6/95cd-97 and commentary. 

* The Heart in this case is not the centre in the chest. It is the Supreme Principle which is 
the ultimate source and end of all the others. According to Abhinava, this is the Goddess. 
Transcendental Siva is the thirty-sixth principle. Immanent Bhairava is the thirty-seventh. 
He is the ‘supreme’, beyond which is the Goddess who, totally free of all objectivity, is 
the Inexplicable — Anakhya. She is the Heart of consciousness whose pulsation generates 
the waxing and waning of the breath in consonance with the unfolding and withdrawal of 
aspects of her nectarine energy. As Abhinava says: 


"Creation and absorption rest in this way together in the vital breath (prana). This 
(rests) in cognitive consciousness (sarivid) and that in pure consciousness (cinmátra) free 
of objectivity. And pure consciousness is the goddess who is Para and the Supreme 
Goddess (Paramesvari). She is the thirty-eighth principle, the Heart that is beyond the 
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that fills and satisfies the universe. The fifteen digits of the moon empty 
themselves out in this way one after the other. But this is not the case with the 
empty sixteenth (digit), which nourishes as does water and nectar.’”° 


Jayaratha explains that: 


‘Nectar in the form of the Moon is divided into sixteen and then again into 
two, as the fifteen digits that are perceivable in a white form and as the digit in the 
form of very pure water, which serves as their substratum. . . That (lunar energy) 
nourishes the universe as it includes the play of the (other) fifteen (lunar) digits. 
Thus this (digit called) Ama should be taught to be the New Moon (ama à) 
because it resides (vasanat) together simultaneously with the fifteen (visible) 
digits (of the moon).’ 


Abhinava identifies the sixteenth energy of the Moon with visarga. 
Visarga literally means *emission', and has clear sexual connotations, as the word 
also means ‘orgasm’. It is also the name of the sixteenth and last of the series of 
vowels. This is so because it denotes the aspirate vowel, which requires an 
'emission' of breath to articulate it. In various places throughout his exegetical 
works, Abhinavagupta develops the key notion of the power of emission 
(visargasakti). According to most schools, including the Kubjika Tantras, which 
are typical in this respect, the sixteen vowels are female. This is because they 
represent the sixteen energies of the female Moon. In Abhinava's set-up they 
represent stages in the expansion of energy within transcendental Siva 
consciousness, which is also lunar, but the Moon in this case retains, as it were, 
the more ancient masculine gender. The consonants, ranging from K to KS, are 
the series of principles (tattva) below Siva. The consonants are ‘empowered 
wombs’ (Saktayoni) formed by the ‘condensation’ of the vowels. The energy of 
emission extends down through them, spreading out in this way through the entire 
series of principles below Siva. Siva's divine consciousness courses through the 
first fifteen vowels, that contain all that is to be emitted through the energy of 
emission, which is the sixteenth vowel. The energies within Siva develop 
progressively, as it were, compounding one with the other until they reach the 
fullness of their development in the energy of emission, through which the inner 
contents of Siva pour out into outer manifestation through and as the remaining 
principles. And so, this energy is said to vitalize the universe. As Abhinavagupta 
explains: 


"The Lord (ever united with his power of emission) emanates the 
universe. The power of emission (visargasakti) extends from the Earth to Sakti 
and from (the consonant) K to KS. This is said to be (ama kala) the sixteenth 
energy (sodaSakala) in the following verse: ‘With the Person made of 
consciousness, that is, Siva who consists of the sixteen energies (kala), the 
sixteenth energy is known as the ‘energy of nectar’ (amrtakala).’ This is not the 
view of either the Sàrkhya or the Vedanta, but only of the Saiva scriptures 


supreme. Therefore, the essence of cognitive consciousness is, by its very nature, this 
(perpetual) pulsation (spandamdana).’ TA 6/179cd-182ab. 
% TA 6/95cd-97. 
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(Sastra). The supreme Lord's power of emission (visargasakti) is the seed of the 
highest beatitude.’?” 


Abhinava devotes a great deal of space in his works to an exposition of 
the metaphysical status and activity of the power of emission (visarga). This 
insight into the dynamism of the one ultimate reality receives relatively scanty 
attention in the scriptural sources, and so should be largely, but not entirely, 
credited to Abhinava’s genius. It is not possible, nor necessary in this context, to 
present a full exposition of Abhinava’s complex and profound conception; we will 
limit ourselves to a brief analysis of the following passage in his 
Malinivijayavartika, where he outlines a number of its essential features and 
relates them to the lunar symbolism of the energies of the vowels which concern 
us here. He is discussing, as he often has occasion to do, the phases of the cycle of 
perception. He has talked about the twelve phases of the cognitive consciousness 
engaged in the operation of the means of knowledge and the unfolding of 
subjectivity symbolized by the Sun and Fire, respectively. Next he proceeds to an 
exposition of the sixteen phases of the cycle of cognitive consciousness in relation 
to the sphere of the object (meya), symbolized by the Moon. This begins with a 
list of these phases. We have noted already that the ‘object’, which in Sanskrit is 
called meya, which literally means ‘that which is to be known’, is ultimately Siva, 
the pure conscious nature. Abhinava teaches that it is ‘I’ consciousness, and is 
‘that which is to be known’. Accordingly, the sixteen phases leading to the 
perception of any object, if correctly and fully experienced, culminate in the 
liberated condition of the sixteenth phase, which is equated with the sixteenth 
energy of the Moon, as it is in the Kubjika Tantras and those of other schools, 
although from a quite different perspective. The passage is long; even so, the 
exposition is so masterly and insightful that it amply warrants full quotation: 


‘First (come) 1) manifestation (prakāśa) and 2) viewing (alocana), and 
then 3) intention (sarikalpa) and 4) consent (abhimati), followed after by 5) 
certainty (ni$caya) and 6)confirmation (anudréa). Then come the two, 7) 
discernment (viveka) and 8) detachment (asarigita), (then) 9) the state of agency 
(kartrtastha), 10) (the experience of) non-distinction (avyavaccheda) (between 
objects), 11) the manifestation of the common (ground of all objectivity), 12) (a 
state in which there is) no disturbance from the many acts of reflective awareness 
(nanàvimarsapraksobha), 13) complete experience of (the sphere of) the object 
(pürnameyapravedana), 14) complete subjectivity (pitrnapramátrtva), 15) (pure 
cognitive) consciousness (sarivirti), (and finally) 16) (the liberated) condition of 
Bhairavi (the power of consciousness) (bhairavibhava). To the degree in which 
objectivity (meyamaya) is made manifest in this way, sixteenfold, that is said to be 
the Moon of consciousness (vijfiána) considered to be the basic state (sthiti) of the 
sixteen energies.’ 


Abhinava then goes on to list the first fourteen energies, symbolized by 
the vowels he describes in detail in the third chapter of the Tantráloka. Then he 
presents in his usual brilliant manner an exposition of visarga, the sixteenth. Once 


?' PTv p. 63 (Singh's edition). 
? MVV 1/880cd-884. 
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the inner flow of energy within Siva has traversed through the first fourteen 
transformations, Abhinava explains: 


‘Then, by attaining (the pure) consciousness of (Siva's and one's own) 
essential nature, the basic state of the Point (bindu) (the fifteenth vowel, is 
established). Then within (that consciousness of the Point), whose form is filled 
with the entire aggregate (of energies), the empowered emission (visarga) (takes 
place) that is called ‘ejection’ (viksepa) (of the energies within Siva into the outer 
domain). The release (vislesa) of (that) emission itself (which impels the 
outpouring of these energies) is the seventeenth energy. The eighteenth (energy 
mentioned) in some places (in the scriptures) is that same (seventeenth energy, 
that develops) due to (its) association with the (cosmogenic) arousal (praksobha) 
(of its energy).? 

This, the excellent and supreme Kauliki energy of Akula, whose form is 
the absolute (anuttara) and nature supreme Bhairava, is this emission (visarga). 
From that, this universe is born. [. . .] And that (emission) itself is God 
(bhagavat), whose nature shines perpetually within and is endowed with the 
energy of the centre, which is full of the current of all the things within (him). 
Beautiful with Cosmic Bliss (jagadánanda) generated from (his own) essential 
nature (that he has) aroused by (his) own will, he shines perpetually, beautiful 
with the juice (rasa) (of the aesthetic savour) of complete emission. That is the 
(pulsing) union (sarnghatta) of Siva and Sakti, said to be (their) love (sneha).'? 


Now that Abhinava has outlined the cognitive, metaphysical and 
theological dimensions of the power of emission, he proceeds in his usual allusive 
manner to indicate how it functions in its microcosmic counterpart at the 
individual embodied level of consciousness. 


"Once one has attained entry here into the plane of full (and perfect) 
emission, one (truly) practices the teaching which says that by ‘(kissing,) licking 
(lehanā) and sex (manthana) and the like (there is a flood of bliss)'?' In this way, 
having laid hold of (Susumnà,) the (common) Channel in the Centre (between the 
partners identified with Siva and Sakti), the supreme radiant energy (tejas) (of 


?' Similarly, Abhinava says in his PTv that certain scriptures admit an eighteenth energy 
Which, transcendent, represents the condition beyond all differentiation: 


‘At some places in the Mata Sastra, etc., there is assumed to be an eighteenth kala or 
phase in the state resting on anuttara or the transcendental by means of the vislesa or 
separation of visarga, i.e. by means of the second dot, viz. the half of visarga (:). So the 
phenomena of the fifty phonemes, or in other words the entire universe, is ‘one’ without 
succession.’ PTv p. 69, translation by Singh, 1988: 188. 

? MVV 1/887cd-89 ab, 893cd-895. 

?! Abhinava is referring here to 4VBh70, which teaches: ‘O mistress of the gods, even in 
the absence of a woman (sakti) there is a flood of bliss by filling one's memory with the 
(sexual) pleasure (had with a) woman by licking, churning and pressing.’ The previous 
verse is worth citing also: "The joy experienced (during sex) by union with the female 
partner (Sakti) who is (initially) excited and concludes with penetration into her (and 
contemplative absorption in Siva’s power) (Sakti) is the bliss of the reality of the Brahman, 
which is said to be the bliss of one’s own (essential nature).’ 
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consciousness) vitalizes the entire body (of both) Then, (when) (the female 
consort's) sexual energy (rtu) has been aroused from the start, one should proceed 
to the state (induced by orgasm), which is ejaculation (visrsti), the (spiritual) 
wonder of bliss. That (wonder experienced) alone is incomplete, but (when it is) 
complete, it is God (himself). Thus, the one energy of emission (vaisargiki Sakti) 
itself unfolds (in this way).’” 


Abhinava next goes on to describe succinctly how the energy of emission 
travels cyclically through all the phases, marked by the progressive display of the 
energies of consciousness embraced in the encompassing dynamism of pure ‘I’ 
consciousness - AHAM: 


"The same emission is aroused by the double exertion (of the two 
partners), The letter H (symbolizes) the (energy) that generates the consonants 
(symbolizing the sphere projected outside Siva's consciousness). And then again 
S, by union with the Point (M) brings (all things) to rests in Absolute (A), which is 
the plane of one's own (essential transcendental nature,) (all of which) is here 
considered to be the state of ‘I am He’ (so *hambhàva). 


This then is how the energy of emission operates on two levels 
simultaneously: inwardly, it flows through our own ultimate identity. Outwardly, 
it flows as cognitive consciousness and, at times, as seminal fluid. This is the 
sixteenth energy of the Moon, that flows through the seventeenth, which releases 
it, and the eighteenth, which is the aroused state of the seventeenth. This way, the 
sexual union Abhinava describes here culminates in emission. The seed is not 
retained, This possibility finds support in the Tantras of several schools. The 
product of this union, ideally between Siddhas and Yoginis, is collected and 
offered as a sacred substance (dravya) to the deity by ingestion. 

Let us now return to the ‘inner nature’ of this, the sixteenth energy, taught 
in Abhinavagupta’s Trika. We have seen that it is the emission, that is, the 
dynamic, creative energy of Siva, through which he manifests as all things. United 
with his emissive energy that generates and absorbs the universe, and animated by 
it, Siva rests in himself even as he contains in a potential form all manifestation, 
just as the splendid, multi-coloured peacock is present in the juices of its egg 
(mayitrandarasavat), or the banyan tree in its seed." The highest principle is Siva 
in union with his energy, identified in the following passage with Speech (vac). 
The fifteenth energy is the Point. This represents the perceiver, the individual 
living being resting in himself. The sixteenth energy represents the dynamic 
aspect of the Point when it moves, ascending and descending, resonant with the 
inner ‘unstruck sound’ that permeates and sustains the dynamism of the vital 
breath. This Unstruck Sound as, Jayaratha says, is the Sound said to be ‘the 
energy of the New Moon (amākalā), that is the ‘half of half of H’ 
(hakürardhürdha), everywhere taught to be basically devoid of vowels 
(asvara).’*> 


? MVV 1/896-899ab. 

5 MVV 1/899cd-901ab. 

* MM p. 75 and PT verse 25. 

* See TA 3/113cd-114ab and commentary. 
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‘Half of half of Ha’ is one of a number of terms used to denote the 
‘unstruck sound’ of the energy of consciousness which Kashmiri Saivism 
identifies with the power it possesses of self-awareness (vimarSa), that is, self- 
consciousness. ‘Half of Ha’ is visarga. Visarga is the last of the sixteen vowels. It 
is a soft aspirate that comes within or, much more commonly, at the end of a 
word. It produces an aspiration of the preceding vowel, projecting it out, as it 
were, into a final aspiration as, for example, the sound ah(a) or ih(a). The name of 
this vowel, which literally means ‘emission’, accords with its phonetics. It is 
represented graphically by two dots, written one above the other. So, half of that is 
the Point (bindu). A purely nasal sound, it is not articulated by the air striking the 
vocal cords, and so aptly denotes this ‘unstruck sound’. The Kubjika Tantras refer 
to the energy in the New Moon, (called the Half Moon in the following passage,) 
in the same way. In the KuKh we read: 


"There is an all-pervasive and subtle energy (kala) of Unstruck Sound that 
rains down (nectar), Know that that is the Island of the Moon sustained by the 
State beyond the Fourth (turiyatita). White as the moon, snow or the jasmine 
flower, (it is as fine) as a hundredth part of the tip of a hair. . . The measure of 
Half of Half of Ha, (it is) located in the centre of the Half Moon." 


This lunar energy is roundly identified in the Kubjika Tantras with the 
seventeenth one beyond the sixteenth, which is emission, as it is in the Kashmiri 
Saiva texts. Abhinava repeatedly describes in various perspectives in his 
Tantrüloka how the phases of cognitive consciousness — subjective, perceptive 
and objective — arise within consciousness and through it. These three are 
symbolically identified with three natural ‘lights’, namely, Fire, Sun and Moon, 
respectively. Referring to the Moon in one place, Abhinava teaches that the 
perception of objects is a sacred activity like the offering of oblations in a fire. 
This is because they are imbued with the sacrality of the divine, inner Moon 
whose spiritual power is its seventeenth energy loaded with lunar nectar. 


‘Now the Moon (of objectivity), consisting of sixteen energies, shining 
radiantly, desiring to devour (its) emission (visarga), (its seventeenth aspect, 
known as) the Vivifier (sarijivani), emits the nectar of immortality (amrta) into 
the fire of (individual) consciousness (bodha). That indeed is the divine nectar 
(that drips from) the tip of the sacrificial ladle made of the powers of will, 
knowledge and action (that flow through) the subtle channels (of the senses) as a 
libation to the goddesses of consciousness, (the sacred powers of the senses). 

If the nectar of emission (visargamrta) is thus emitted into the fire called 
(individual) consciousness (bodha), the entire cosmic order is offered as oblation. 
For the emission of the Lord of the Absolute (anuttaranatha) is the Mistress of 
Kula (kulanáyika), and its arousal (ksobha) is the (letters of the Sanskrit alphabet) 
ranging from Ka to Ha, whose expansion (prasara) is the sequence (paddhati) of 
metaphysical principles (ranging from Earth to Sakti). 

The letters AM and AH are the Lord and Mistress of Kula, while the 
universe is said to be the supreme release (vislesa) of (their) emission. In this way 


* KuKh 35/35cd-38. 
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this, the vitalizing energy (sarijivani kala) (of the Moon), consists of the intellect, 
vital breath, the qualities (guna), body and the internal and external sacrificial 
substances. It should be worshipped, offered as oblation and contemplated." 


Jayaratha explains that: ‘the sixteen energies are the (vowels) beginning 
with the letter A as well as the senses (buddhindriya) and the rest’. A little further 
ahead, he quotes the following line from the Trisirobhairavatantra," reminiscent 
of the Brhadaranyakopanisad quoted above.” 


‘(The wise) say that there is a part (kala) that is nectar within the Person 
(purusa) consisting of sixteen parts. Accordingly, he explains that the Vivifier 
(sarnjtvini) is: the seventeenth (lunar) energy (kald) called Ama (the New Moon), 
that is the cause of the life (sarijivana) of the universe. It emits ‘the nectar of 
immortality’, which is a special vital constituent (dhātu) that nourishes the one 
who possesses sixteen parts.’ 


Notice that there is some confusion here concerning the identity of this 
‘vivifying energy’. According to the first reference we examined from the 
Tantraloka,” the energy of the New Moon is the sixteenth digit. This agrees with 
the usual astronomical reckoning of the phases of the moon. But in this passage, 
according to Jayarartha, the New Moon is the seventeenth digit that ‘vivifies’ the 
other sixteen. Abhinava himself, as we have seen, considers the seventeenth 
energy to be the ‘release’ (vislesa) of emission, which is the sixteenth.” In the 
passage we are examining, what is ‘released’ is the emitted universe. Kashmiri 

aiva sources generally understand the sixteenth energy to be the New Moon 
(amákalà). This is followed by the transcendent seventeenth energy, which is 
merged in the Heart, the pure ‘I’ consciousness that is the core of reality and the 
core ground or ‘abode’ (ülaya) of all manifestation. It is within transcendental 
Siva, dominating all the aspects of His creative and self-delimiting power. It is the 
energy of consciousness (citkald) of the absolute (anuttara) and is also called the 
‘energy of nectar’ (amrtakald). Transcendent, it contains in a potential form the 
other energies. Swami Lakshmanjoo explains: 


‘In Saiva philosophy the world of experience is likened to the moon 
which has fifteen phases. There is also a sixteenth phase and this sixteenth phase 
is known as the sixteenth kald. It is called amākalā that is ever-present even 
during the dark phase of the moon. The seventeenth kala is even above that. The 
seventeenth kala refers to the flowing out of the universal nectar of God 
Consciousness. It is called the seventeenth because it has nothing to do with the 


"TA 5/64cd-69. E 

? The source is not identified in this place. However, in the commentary on TÀ 3/137cd- 
14lab, where this line is quoted, we are told there that it is from the 
Trisirobhairavatantra. 

? BrUp 1/5/14-15. 

4 TA 6/95cd-97. 

?' visargasyaiva vislesa iti saptadast kala | MV V 1/889ab. 
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objective world, the cognitive world or the subjective world. It is above all 
these. 


The Trisirobhairavatantra, an important Trika scripture that has 
unfortunately been lost, contained a substantial passage concerning the energy of 
the New Moon." Abhinava quotes the following from there: 


‘It is said in the Trisirobhairavatantra at the end of the section discussing 
the pervasion of power (kala): ‘Therefore, the form of the seventeenth energy 
(kala) is in the form of nectar. It has emerged by the activity (gari) of the (two) 
points that are (symbols of) one's own essential nature that is (both) supreme 
(transcendent) and inferior (immanent) (aparapara)." This (power), the light of 
all things,“ when devoid of emission (in its supreme, transcendent aspect), is the 
Kundalini of Power (saktakundalini). (Then, in its immanent aspect, it assumes 
the form) of the Kundalini of the Vital Breath (pranakundalini) and (then), at the 
extremity of emission (visarga) (when it has been fully exhausted), (it is) the 
Supreme (para) Kundalini. (This power) is called (variously) the ‘Sky of Siva’, 
‘the Supreme Brahman’ and the ‘Abode of the Self". 


Jayaratha explains: 


‘Consciousness initially assumes the form of the vital breath (prana)’. 
According to this dictum, (consciousness) initially manifests in the form of vitality 
(prdnariipata). Then, through progressive reversal (pratydvrttikramena), it 
assumes the form of supreme pure consciousness, which rests in itself as Supreme 
Kundalini in the innate nature, which is the final, ultimate extremity of the 
propensity to internalization. In this way, this, the seventeenth (lunar) energy 
(kala) which is pure consciousness (sarivinmátrà) is called ‘the Sky of Siva’ and 
so on.’ 


So from one point of view, the seventeenth energy is the transcendental 
energy of the supreme form of Kundalini, that is, in the raised state in which she is 
the energy of transcendental Siva fused within him. A passage quoted by 


? Hughes 1997: 97, n. 5. 

® Abhinava introduces his reference from the Trisirobhairavatantra (TA 3/137cd) saying 
that he is drawing from the end of a section discussing the pervasion of power (kalà) 
(kalavyaptyantacarcana). Jayaratha explains that in the section to which Abhinava refers, 
the Trisirobhairava discusses the ‘doctrine concerning the unfolding of the essential 
nature of the energy called Ama’ (amakhyakalasvariipaspharasiddhanta). 

^ Jayaratha understands ‘pardpara’ here to refer to the intermediate form of emission 
which is active between the supreme (para) and inferior (apara) form. But there is no 
reason, it seems to me, to introduce this distinction here, which Abhinava deals with 
elsewhere. A less forced interpretation is that the two points of visarga represent 
immanence and transcendence. This accords with an explanation Swami Lakshmajoo once 
gave of the two points of visarga. These, he said, represent the paradox that while, on the 
one hand everything is emitted from Siva (which is the immanent aspect of visarga), 
nothing is ever outside Siva (which is the transcendent aspect of visarga). 

55 Read prakasah for prakasyarn. 

“ TA 3/137cd-14 lab, 
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Jayaratha in his commentary from the Trisirobhairavatantra explains that this 
aspect of Kundalini is the ‘Void of Consciousness (cidvyoman), the final and 
supreme plane beyond the gross, elemental vacuum. It is the Void of Siva that is 
the supreme state, Nonbeing," which is the pulse of the experience of Being’. 
But we have seen that the energy of the New Moon (amákalà) is also the sixteenth 
one, laden with nectar. So here too, there is some confusion as to exactly which is 
the New Moon. Is it the sixteenth or the seventeenth digit, and how do they relate 
to each other? 

This confusion is resolved in the later Kubjika tradition by assigning the 
Full Moon to the sixteenth digit and the New Moon to the seventeenth. This 
appears to be a novel concept. The symbolic coupling of the two is not common, 
even though the symbolism of the energy of the New Moon (amákalà) is well 
known to most, if not virtually all Tantric traditions. Abhinavagupta in his 
extensive survey of the Tantras refers only to the energy of the New Moon as the 
source of the other lunar energies. He never refers to the Full Moon, even though 
both these phases of the Moon are considered to be particularly important times in 
the liturgical calendar. 


"' Concerning Nonbeing as the supreme state, see Dyczkowski 2004: 51ff, and below, 
chapter 2 p.394 ff. 
“Comm. on TA 3/137cd-141ab. 


Appendix B 
to Chapter Three 


The Principles of Passion, Poison and the Stainless 


The principles of Passion, Poison and the Stainless are complex symbolic 
concepts found in the Kaula Tantras and affiliated schools that aim to express the 
totality of the dynamics of absolute consciousness experienced through sexual 
union practiced as a form of Yoga that brings about its realization. They represent 
the three moments in the Union (which is what *Yoga' literally means) of the 
polarities of existence actualized concretely in the sexual act, in its prelude, 
climax and repose. 


Kamatattva - the Principle of Passion. 


This is the power of the universal will (icchüsakti) identified with the 
emissive energy (visargasakti) of absolute consciousness. The Kaula Tantras 
refers to the former as ‘Kula’ and the later as ‘Akula’. In its supreme form, Kula, 
the power aspect, is the unstruck sound (anahata) of the pure resonance 
(nddamatra), which the Kashmiri exegetes identify with the reflective awareness 
of consciousness. Externally, it manifests as the sound ‘ha-ha’ the Tantric consort 
spontaneously makes at the beginning of sexual union, Absorbed in the pleasure 
of love making, the mind is temporarily free of objective referents, thus allowing 
the underlying consciousness, resonant with awareness to become clearly 
manifest. The outward flow of the breath (prüma) which emerges from 
consciousness as its first transformation is now experienced as the vehicle of the 
blissful power of emission, and the force of the universal will that, perfect (piirna) 
and unobstructed, instigates the flow of emission and spontaneously assumes the 
concrete physical form of the sounds of love making. 


Visatattva - The Principle of Poison. 


Just as the letter ‘Ha’ represents Kamatattva experienced through the 
outward flow of the breath (prana), similarly the letter ‘Sa’ represents Visatattva 
experienced in the outward flow (pràna). In the first principle all the energies are 
drawn together, fused into the unity of consciousness just as it is about to pour out 
into the womb of the created order; in this one the creative power of intent is fully 
expanded. As such, it pervades all the moments of union as it does, at the 
universal level, the entire cycle of creation and destruction. It is the experience of 
the Absolute (Brahman) as universal Being (Sat), in which all things are gathered 
together in the unity of expanded consciousness. Its symbol is the full moon that 
oozes the vitalizing nectar of life (amrta) that feeds and sustains the sphere of 
objectivity. Jayaratha quotes a verse from an unknown source to describe how the 
energy of consciousness in this state functions and is experienced at the highest 
levels of blissful spiritual awareness: 


‘The supreme energy (of consciousness), perfectly pure, plays here in its 
uniqueness. Powerfully and all at once (rabhasat), it brings about the emergence 
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of the wheel of the rays of the senses which, by the aesthetic delight (rasa) of 
supreme bliss, attains stability there (within it). Here (too) it dissolves away by 
freeing itself of the burden of supreme consciousness.’ 


The pervasive, blissful awareness of Visatattva is experienced by yogis in 
all three moments of sexual union — at the beginning, when the senses are 
stimulated into activity, in the course of love making, when they delight in the 
blissful absorption of union (samarasya), and finally at the end, when they merge 
into it completely to become fully absorbed. The yogi moves through three 
corresponding forms of absorption (samadhi), in which the powers of supreme 
consciousness manifest. First comes the absorption that takes place in the 
resonance of consciousness, manifest in the sounds of love making (sitkara), Then 
comes the blissful experience of repose during the act itself (sukhasadbhàva). This 
leads to the final stage which is total penetration into consciousness (samavesa), 
through which bodily subjectivity is submerged to give way to the emergence of 
the pure subjectivity of consciousness. All this, as Jayaratha explains, is made 
manifest in the sexual centres and other parts of the body and mind, known as the 
‘Centres of Bliss’ (anandasthana). 

Visa and Kümatattva are aspects of the pure vitality of consciousness 
(prananamatra), the universal breath that sustains the individual breaths in the 
body. As such, in their universal form as the resonance of consciousness (nàda), 
they are essentially one. In their specific form, Kamatattva is exhalation (prana), 
the sound of which is *Ha', and Visatattva is inhalation, the sound of which is 
‘Sa’. The yogi must concentrate on the sound of the breath as he unites with his 
consort in the Foremost Sacrifice (adiyága). If he succeeds in maintaining an 
undistracted state of awareness, he will experience the breaths as these two 
principles. Kamatattva is experienced as a state of plenitude, that is, as the perfect 
contentment of resting in one's own conscious nature without desire for anything 
else. Kamatattva is not just ‘kama’, i.e., sexual desire, but the ‘tattva’, i.e., the 
ultimately real form of sexual desire which is not a mere physical urge but the 
microcosmic aspect of the universal will that engenders all things. When the 
sexual act is performed in the spiritual state of consciousness that arises when 
Kundalini is awake and active, the yogi experiences an expansion of 
consciousness through the falling away of the limited, conditioned bodily 
consciousness that obscures the innate plenitude of knowledge and action which 
his universal nature naturally possesses. Thus, freed of the duality that divides 
subject and object, he experiences the expanded state (vikasadasà) of 
consciousness in which it pervades all things even as all things abide within it as 
its universal manifestation. In this way, the infinite radiance of the pervasive 
power of universal consciousness engulfs the tiny light of individualized 
consciousness and fuses it within itself. 


Niranjanatattva - the Stainless Principle. 


The fullness of Kamatattva which, as we have seen, is the power of the 
universal will (icchāfakti) in which all things are contained in the state of 
withdrawal (nimesa), develops spontaneously into the power of knowledge 
(jfiana), which is the state of expansion (unmesa). These two aspects of the pulse 


426 APPENDIX B TO CHAPTER THREE 


of consciousness (spanda) fuse in the universal activity of the power of action 
(kriyāśakti) through the mediation of the absolute (anurtara) that is its ground and 
ultimate nature. This state, symbolized by the vowel ‘AU’, is one in which 
absolute consciousness presents itself in its clearly evident, universal activity, as 
the ever changing and diverse combination of its countless energies that arise 
from it and fall back into it like the waves of the sea. In this state, the activities of 
all the energies of absolute consciousness fuse in the power of action. The outer 
manifestation of these energies is of three basic types, according to whether they 
are aspects of the powers of will, knowledge or action. They emerge successively 
in this order out of their repose in consciousness and become active, assuming as 
their support the energies which precede them. Thus, the power of action contains 
within itself the other two powers and so is three-fold. As such, it is called the Tri 
dent of Power, on the three prongs of which are seated the Supreme power 
(parasakti) of unity (abheda), the Middle power (parapara) of unity in diversity 
(bhedabheda), and the Lower power (apara) of diversity (bheda). When these 
three energies balance each other out in this way, they do not condition their 
object. When the power of the will acts alone, it conditions the object of desire 
and is itself apparently limited by it. The same is the case with the powers of 
knowledge and action with respect to their objects. In this state, the object of 
desire does not condition knowledge or action, the object of knowledge does not 
condition the will or action, and similarly, the object of action does not affect 
either knowledge or the will. Thus, the consciousness of the yogi who penetrates 
into this triad, becoming one with it, is unconditioned, and so is pure and stainless 
(nirafjana). 'Afijana' means a ‘stain’ or ‘colouring’ and hence, by extension, it 
denotes manifestation, which seemingly stains or colours consciousness. Thus 
‘niranjana’ is not only the stainless but also the unmanifest. But how can this 
energy be said to be unmanifest if it operates throughout the manifest order, which 
is the sphere of the play of the energies of consciousness? The answer, Abhinava 
says, is that the energies make their objects and possessor manifest, not 
themselves. The activity of the will, for example, is made evident by the subject 
as the one who desires, and also by the object of the will that is perceived to be 
desirable. Thus, this energy which, as the activity of all the energies together, is 
not conditioned by anything nor conditions anything, is unmanifest. It is 
experienced through the fusion of Kama and Visa, i.e., the two breaths, 
knowledge and the will, in the Heart, the centre of consciousness. There they form 
the Seed of the Heart — the syllable SAUH — that represents the forces and 
processes that operate in and through the act of creation (systi). In this way, the 
yogi is empowered with the universally creative energy of consciousness that 
contains all things within itself. 
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Appendix C 
to Chapter Three 
Chart of the Sanskrit Alphabet 


Gutturals Palatals Labials Corebrals 
Vowels 
(svara) A H Ei $ g G E En 
a ü i i u ü t r 
Dentals Nasal Qutturols 
€ q|u t a an [si [or 
l I e ai o au am ah 
Piste Aspirate prs Aspirate Nasals 
Consonants " 
(vyaüjana) LÀ u 1] Wu S 
ki na 
E 
fia 
Ss Ur 
da 
q 
da 
nw d P d W F 
pa pha ba bha ma 


Semi " Palatals Cerebral: Dentals Labials 
Semi-vowels 
Gahasa | d | S | | d 


ya || ra la va 


Sibilants £22 Cebral; Dentals 
Sants 
(ashman) | T W | NT 


$a sa sa 


Aspirate g a 


ha || ksa 


